Rāga-vartma-candrikā 
Preface 
[translated from the Hindi edition] 
By the unlimited mercy and inspiration of my supremely worshipable 
spiritual master, nitya-līlā-pravista orn visņupāda astottara-šata Srī $rimad 
Bhakti Prajhana Ke$ava Gosvāmī Maharaja, | am infinitely pleased today to 
see that this Hindi edition of Raga-vartma-candrika is now being published. 
Srila Vi$évanatha Cakravarti Thākura, the crown prince of illustrious teachers 
among the Gaudīya Vaisnava acaryas, is the author of this book. Although in 
size this treatise is very small, from the perspective of its exalted subject 
matter, it is very great. 
In his Šrī Bhakti-rasamrta-sindhu-bindu, Sripada Višvanātha Cakravartī 
Thākura has briefly explained the path of spontaneous loving devotion 
(rāgānuga-bhakti). He has given a more detailed description of the same 
subject matter in this book, presented in two illuminating beams of light. In 
the First Illumination, he ascertains the paths of vaidhī- and raganuga-bhakti: 
vaidhī is performed under scriptural regulations and raganuga is inspired by 
spiritual "greed." On the path of spontaneous devotion (raga-marga), in spite 
of the rise of such spiritual "greed," scriptural reasoning is still relied upon. In 
other words, when one follows the path of regulative devotion (vidhi-marga), 
being inspired by feelings of spiritual greed, it is categorized as raganuga, 
and when one follows vidhi-marga, being disciplined by rules and 
regulations, it is indeed service in vidhi-marga. Devotional service that 
disregards rules and regulations creates turmoil. 
There are five limbs of spontaneous devotion (raganuga-bhajana): (1) 
svabhista-bhavamaya, activities that are saturated with one's cherished 
devotional mood, for example servitude (dasya), fraternity (sakhya) and so 
on; (2) bhava-sambandhi, activites that are related to one's cherished mood, 
such as hearing ($ravana), chanting (kirtana), remembrance (smarana) and 
so forth of the Lord's names (nama), form (rüpa), qualities (guna) and 
pastimes (lila), observing vows on holy days such as Ekādašī and 
Janmāstamī, and hearing discourses on Srimad-Bhagavatam; (3) bhāva- 
anukula, activities that are favorable to one's cherished mood, such as 
wearing neck beads made from the holy tulasī tree, wearing the Vaisnava 
markings of tilaka, and decorating oneself with stamps of the holy name and 
the Lord's lotus feet; (4) bhava-aviruddha, activities that are not directly 
opposed to one's cherished mood, such as serving cows, banyan and 
myrobalan trees, brahmanas and especially the Vaisnavas; (5) bhava- 
viruddha, activities that are detrimental to one's cherished mood, such as 
ahangrahopasana (to consider oneself to be non-different from the object of 
worship), nyasa (various elaborate practices for chanting mantras and 
performing arcana), mudras (different procedures of intertwining the fingers 
during arcana) and dvaraka- and mahisi-dhyana (meditation upon Dvaraka 
and the service rendered to the Lord by the queens who reside there). 


The Second Illumination presents concepts in relation to Sri Khsna's aspects 
of supreme opulence (ai$varya) and consummate sweetness (madhurya). 
Whether the Lord exhibits His great opulences or not, if He maintains the 
sweet mood of His human-like pastimes (nara-līlā), it is known as madhurya; 
and if he exhibits only His divine opulences, transgressing the unassuming 
mood of nara-līlā, then it is known as ai$varya. Some devotees are steadfast 
in their awareness of Krsna's supreme majesty, whereas devotees solely 
intent on the Lord's sweetness, even when confronted with His majesty, will 
experience no fear and remain firmly fixed in their own mood. Also described 
are the principles of Khsna's omniscience (sarvajhatā) and bewilderment 
(mugdhata), the concepts of marital love (svakīyā) and paramour love 
(parakīyā), the types of cherished eternal forms attained by raganuga 
devotees upon ascending to the realm of perfected divine love (prema), the 
authority of the Yogamaya potency, and so on. 


Life history of Srila Višvanātha Cakravarti Thākura 


Srila Visvanātha Cakravartī Thakura appeared in a family of brahmanas from 
the community of Rādhadeša in the district of Nadia, West Bengal. He was 
celebrated by the name Hari-vallabha. He had two older brothers, 
Ramabhadra and Raghunatha. In childhood he studied grammar in a village 
named Devagrama. After this he went to a village named Saiyadabad in the 
district of Mursidabad, where he studied devotional scriptures in the home of 
his spiritual master. It was in $aiyadabad that he wrote three books while still 
undergoing his studies. These three books are Bhakti-rasamrta-sindhu-bindu, 
Ujjvala-nilamani-kirana and Bhagavatamrta-kana. A short time later, he 
renounced his household life and went to Vhndavana. There he wrote many 
books and commentaries. 

After the disappearance of Šrī Caitanya Mahāprabhu and His eternal 
associates who had taken up residence in Vraja, the current of unalloyed 
devotion ($uddha-bhakti) was flowing by the influence of three great 
personalities: Srinivasa Acarya, Narottama Thākura and Syamananda 
Prabhu. Srila Višvanātha Cakravarti Thākura was fourth in the line of disciplic 
succession coming from Srila Narottama Thakura. 

One disciple of Srila Narottama Thakura was named Srila Gangā-nārāyaņa 
Cakravartī Mahasaya. He lived in Balucara Gambhila within the district of 
Mursidabad. He had no sons and only one daughter, whose name was 
Visnupriya. Srila Narottama Thakura had another disciple named Ramakhsna 
Bhattacarya from the brahmana community of Varendra, a rural community 
of West Bengal. The youngest son of Ramakhsna Bhattacarya was named 
Khsna-carana. Sri Gangā-nārāyaņa accepted Khsna-carana as an adopted 
son. The disciple of Sri Khsna-carana was Rādhā-ramaņa Cakravartī, who was 
the spiritual master of Visvanatha Cakravartī Thakura. 

In his commentary on Srimad-Bhagavatam entitled Sarartha-darsini, at the 
beginning of rasa-pancadhyaya, the five chapters describing Sri Khsna’s rasa 
dance, Vi$vanatha Cakravartī Thakura has written the following verse: 


Sri-rama-krsna-ganga-caranan 
natva gurun uru-premnah 
Srīla-narottama-nātha- 
$ri-gauranga-prabhum naumi 

In this verse the name Sri Rama refers to the spiritual master of Vi$vanatha 
Cakravarti Thākura, $ri Rādhā-ramaņa. The word krsņa refers to his grand- 
spiritual master (parama-gurudeva), $ri Khsna-carana. The name Gangā- 
carana refers to his great grand-spiritual master (paratpara-gurudeva), $ri 
Ganga-carana. The name "Narottama" refers to his great-great grand- 
spiritual master (parama-paratpara-gurudeva), $rila Narottama Thākura, and 
the word nātha refers to the spiritual master of $rila Narottama Thākura, Srī 
Lokanatha Gosvāmī. In this way he is offering obeisances unto his disciplic 
succession (guru-parampara) up to Sriman Mahaprabhu. 
The daughter of Srinivasa Acarya, Hemalatā Thākurāņī, was extremely 
learned and a great Vaisnavi. She expelled an estranged disciple named 
Rüpa Kaviraja from the Gaudiya Vaisnava community. Since then Rüpa 
Kavirāja was known as atibādī in the Gaudiya Vaisnava community. He 
established his own concocted doctrine opposed to the Gaudiya Vaisnava 
conclusions, that only a person in the renounced order of life could act as 
acarya. He claimed that it was not possible for a householder to become a 
spiritual master. Completely disregarding the path of devotional rules and 
regulations (vidhi-marga), he propagated the path of spontaneous attraction 
(raga-marga) in an unrestrained and undisciplined manner. His opinion was 
that raganuga-bhakti could be practiced by remembrance (smarana) alone, 
abandoning the practices of hearing ($ravana) and chanting (kirtana). 
Fortunately, Srila Cakravarti Thakura was present at that time. In his 
Sārārtha-daršinī commentary on the Third Canto of Srīmad-Bhāgavatam, he 
refuted these false conclusions. The householder disciples in the disciplic 
succession of Nityananda Prabhu's son, Virabhadra, and those who are 
descendants of the rejected sons of Advaita Ācārya award and accept the 
title of "Gosvami." Such action is completely improper according to the line 
of acaryas. Sri Cakravarti Thakura refuted this idea of Rüpa Kaviraja. He 
proved that it was not incompatible for a qualified householder descendant 
of an acarya to act as a spiritual master. But for unfit descendants of acarya 
families who are greedy for disciples and wealth to adopt the name of 
Gosvami is unlawful and contrary to the statements of the scriptures. This he 
also proved. Therefore, although acting as an acarya, he never used the title 
Gosvami with his name. He did this just to instruct the foolish and unfit 
descendants of acarya families of modern times. 
When Srila Vi$vanatha Cakravarti Thakura was very old, he spent most of the 
time in a semi-conscious state, deeply absorbed in bhajana. At that time, in 
the state of Jaipur, a debate broke out between the Gaudīya Vaisnavas and 
other Vaisnavas who supported the doctrine of svakiyavada, marital love in 
the Lord's pastimes. 


Jaya Singh II was the king of Jaipur. The Vaisnavas of the antagonistic camp 
led Jaya Singh to believe that the worship of $rimati Radhika along with Sri 
Govindadeva was not supported by the scriptures. Their contention was that 
Srimati Radhika’s name was not mentioned anywhere in Srimad-Bhagavatam 
or the Visnu Purana and that She was never legally married to Khsna 
according to Vedic rituals. Another objection was that the Gaudīya Vaisnavas 
did not belong to a recognized line of disciplic succession (Sampradaya). 
There are but four lines of Vaisnava disciplic succession, which have 
descended from time immemorial: the Sri sampradaya, Brahma sampradaya, 
Rudra sampradaya and Sanaka (Kumara) sampradaya. 

In the age of Kali the principal acaryas of these four sampradayas are, 
respectively, Sri Rāmānuja, Sri Madhva, Sri Visnusvami and Sri Nimbāditya. 
The Gaudīya Vaisnavas were thought to be outside of these four 
Sampradayas and were not accepted as having a pure lineage. In particular, 
the Gaudiya Vaisnavas did not have their own commentary on the Brahma- 
sutra (otherwise known as the Vedanta-sutra). Therefore they could not be 
accepted as a bona fide line of Vaisnava disciplic succession. 

At that time Maharaja Jaya Singh, knowing the prominent Gaudiya Vaisnava 
acaryas of Vhndavana to be followers of Srila Rupa Gosvami, summoned 
them to Jaipur to take up the challenge with the Vaisnavas from the line of 
Sri Ramanuja. Because he was very old and immersed in the transcendental 
bliss of bhajana, Srila Cakravarti Thakura sent his student, Gaudiya Vaisnava 
vedantacarya maha-mahopadhyaya (the great one among exalted teachers 
of Vedanta), pandita-kula-mukuta (the crown of the assembly of learned 
scholars) Srila Baladeva Vidyābhūsaņa, to Jaipur along with his disciple Sri 
Khsnadeva in order to address the assembly. 

The caste gosvamis had completely forgotten their connection with the 
Madhva sampradaya. In addition to this they were disrespectful to the 
Vaisnava Vedanta and created a great disturbance for the Gaudiya 
Vaisnavas. Srila Baladeva Vidyabhusana, by his irrefutable logic and powerful 
scriptural evidence, proved that the Gaudīya sampradaya was a pure 
Vaisnava sampradaya coming in the line of Madhva. The name of this 
sampradaya is the Sri Brahma-Madhva-Gaudiya sampradaya. Our previous 
acaryas, like Srila Jiva Gosvami, Kavi Karnapüra and others, accepted this 
fact. The Sri Gaudīya Vaisnavas accept Srimad-Bhagavatam as the natural 
commentary on the Vedanta-sütra. For this reason no separate commentary 
of Vedanta-sütra was written in the Gaudīya Vaisnava sampradaya. 

In various Puranas the name of Srimati Radhika is mentioned. She is the 
personification of the hlādinī (pleasure-giving) potency and the eternal 
beloved of Sri Khsna. In several places of Srimad-Bhagavatam and 
specifically in the Tenth Canto in connection with the description of the 
Lord's Vrndavana pastimes (vraja-lila), Srimati Radhika is mentioned in a 
very concealed manner. Only rasika and bhavuka devotees who are 
conversant with the conclusions of the scriptures can understand this 
confidential mystery. 


In the learned assembly in Jaipur, Baladeva Vidyabhusana refuted all the 
arguments and doubts of the opposing party. He solidly established the 
position of the Gaudīya Vaisnavas as following in the line of disciplic 
succession descending from Madhva, as well as the authenticity of the 
worship of Radha-Govinda. The opposition was silenced by his presentation. 
Nonetheless, because the Gaudīya Vaisnava sampradaya did not have a 
commentary on the Vedanta-sütra, the contesting party did not accept them 
as being a pure line of Vaisnava disciplic succession. 

Sri Baladeva Vidyābhūsaņa then wrote the famous Gaudiya commentary on 
the Vedānta-sūtra named Sri Govinda-bhāsya. Once again the worship of Sri 
Rādhā-Govinda began in the temple of Sri Govindadeva, and the validity of 
the Sri Brahma-Madhva-Gaudiya sampradaya was accepted. It was only on 
the authority of Srila Cakravarti Thākura that Sri Baladeva Vidyabhüsana 
Prabhu was able to write the $ri Govinda-bhāsya and prove the connection of 
the Gaudiya Vaisnavas with the Madhva sampradaya. There should be no 
doubt in this regard. This accomplishment of Srila Vi$vanatha Cakravarti 
Thakura done on behalf of the sampradaya will be recorded in golden letters 
in the history of Gaudīya Vaisņavism. 

Srila Vi$vanatha Cakravarti Thakura describes a very striking event in his 
own book entitled Mantrartha-dipika. Once, while reading Sri Caitanya- 
caritamrta, he came upon the verse quoted below (Madhya-lila 21.125), 
which describes the meaning of the kama-gayatri-mantra. 


kama-gayatri-mantra rüpa, haya krsnera svarüpa, 
sardha-cabbisa aksara tara haya 
se aksara candra haya, krsne kari' udaya 
trijagat kaila kamamaya 
The kama-gayatri-mantra is identical with Sri Khsna. In this king of mantras 
there are twenty-four-and-a-half syllables and each syllable is a full moon. 
This aggregate of moons has caused the moon of $ri Khsna to rise and fill the 
three worlds with divine love, prema. 


It is proved by the evidence of this verse that the kama-gayatri-mantra is 
composed of twenty-four-and-a-half syllables. But in spite of considerable 
thought, Sri Visvanatha Cakravarti could not ascertain which syllable in the 
kāma-gāyatrī was considered a  half-syllable. Although he carefully 
scrutinized grammar books, the Puranas, the Tantra, the scriptures (Sastras) 
dealing with drama (natya) and rhetoric (alankara), and other scriptures, he 
found no mention anywhere of a half-syllable. In all these scriptures he found 
mention only of the vowels and consonants that make up the fifty letters of 
the alphabet. He found no evidence anywhere of a half-syllable. 

In $ri Harināmāmrta-vyākaraņa, the grammar system composed by Šrī Jiva 
Gosvāmī, he found mention of only fifty letters in the section dealing with the 
names of the various groups of vowels and consonants (sanjnāpāda). By 
study of the arrangement of letters (matrka) in the Matrkanyasa and other 


books, he found no mention anywhere of a half-syllable. In the Rādhikā- 
sahasra-nāma-stotra, found in the Brhan-nāradīya Purāņa, one of the names 
of Srīmatī Radhika, the goddess of Vhndavana, is given as Pancasad-varna- 
rupini (one whose form is composed of fifty syllables). 
Seeing this, his doubt only increased. He began to consider whether Kaviraja 
Gosvami might have made a mistake while writing. But there was no 
possibility of him committing any mistake. He was omniscient and thus 
completely devoid of the material defects of mistakes, illusion and so on. If 
the fragmented letter "t" (the final letter of the kama-gayatri-mantra) is 
taken as a half-syllable, then Khsņadāsa Kaviraja Gosvāmī would be guilty of 
the fault of disorder, for he has given the following description in Sri 
Caitanya-caritamrta (Madhya-līlā 21.126-8): 
sakhi he! krsņa-mukha-dvija-rāja-rāja 
krsna-vapu simhasane, vasi' rajya-Sasane 
kare sange candrera samaja 
dui ganda sucikkana, jini' mani-sudarpana, 
sei dui pürna-candra jani 
lalate astamī-indu, tāhāte candana-bindu, 
sei eka pürna-candra mani 
kara nakha candera hata, vamsī upara kare nata 
tara gita muralira tana 
pada nakha candra-gana, tale kare sunartana 
nüpurera dhvani yara gana 


In these lines, Srila Khsnadasa Kaviraja Gosvami has described the face of Sri 
Khsna as the first full moon. His two cheeks are both considered as full 
moons. The dot of sandalwood on the upper portion of His forehead is 
considered as the fourth full moon, and the region of the forehead below the 
dot of sandalwood is the moon of astam!i or, in other words, a half-moon. 
According to this description, the fifth syllable is a half-syllable. If the 
fragmented "t", which is the final letter of the mantra, is taken as a half- 
syllable, then the fifth syllable could not be a half-syllable. 

Srila Vi$vanatha Cakravarti Thakura fell into a dilemma because he could not 
decipher the half-syllable. He considered that if the syllables of the mantra 
would not reveal themselves, then neither would it be possible for the 
worshipable deity of the mantra to be manifest to him. He decided that since 
he could not obtain audience of the worshipable deity of the mantra, it would 
be better to die. Thinking thus, he went to the bank of Radha-kunda at night 
with the intent of giving up his body. 

After the second period (prahara) of the night had passed, he began to doze 
off when suddenly the daughter of Vhsabhanu Maharaja, $rimati Radhika, 
appeared to him. She very affectionately said, "O Vi$vanatha, O Hari- 
vallabha, do not lament! Whatever Sri Khsnadasa Kaviraja has written is the 


absolute truth. By My grace, he knows all the inner sentiments of My heart. 
Do not maintain any doubt about his statements. The kama-gayatri is a 
mantra to worship Me and My dear beloved (prana-vallabha). We are 
revealed to the devotee by the syllables of this mantra. No one is capable of 
knowing Us without My grace. The half-syllable is described in the book 
known as Varņāgama-bhāsvat. After consulting this book, $ri Khsnadasa 
Kaviraja determined the actual identity of the kama-gayatri. You should 
examine this book and then broadcast its meaning for the benefit of faithful 
persons." 
After hearing this instruction from Vhsabhanu-nandini Šrīmatī Radhika 
herself, Vi$vanatha Cakravarti Thakura suddenly arose. Calling out, "O 
Radha! O Radha!" he began to cry in great lamentation. Thereafter, upon 
regaining his composure, he set himself to carrying out Her order. 
According to the indication of $rimati Rādhikā regarding the determination of 
the half-syllable, the letter ya, which precedes the letter vi in the mantra, is 
considered a half-syllable. Apart from this, all other syllables are full 
syllables, or full moons. 
By the mercy of Srimati Radhika, Srila Višvanātha Cakravartī Thakura 
became acquainted with the meaning of the mantra. He obtained the direct 
audience of his worshipable deity, and by means of his internal perfected 
spiritual body (siddha-deha), he was able to participate in the Lord's eternal 
pastimes (nitya-līlā) as an eternal associate. After this, he established the 
deity of Sri Gokulānanda on the bank of Rādhā-kuņda. While residing there, 
he experienced the sweetness of the eternal pastimes of Sri Vhndāvana. It 
was at this time that he wrote his Sukhavarttini commentary on Ananda- 
vrndāvana-campīū, a book written by Srila Kavi Karnapüra. 
radha-parastira-kutira-vartinah 


praptavya-vrndavana-cakravartinah 
ananda-campu-vivrti-pravartinah 
santo-gatir me sumahā-nivartinah 


I, Cakravarti, completely leaving aside all else, desire to attain Šrī 
Vrndāvana. Residing in a simple hut on the bank of Sri Rādhā-kuņda, 
which is the topmost place of pastimes for Sri Radha, | am now writing 
this commentary on Ānanda-vrndāvana-campū. 


In old age, Visvanatha Cakravarti Thakura spent most of his time in a semi- 
conscious state, deeply absorbed in bhajana. His principal student, Baladeva 
Vidyabhusana, took over the responsibility of teaching the scriptures. 


Re-establishment of the doctrine of parakīyāvāda 


Because of a slight decline in influence of the Six Gosvamis in Sri 
Vhndavana-dhama, a controversy arose regarding the doctrines of 
svakīyāvāda, marital love, and parakīyāvāda, paramour love, in the Lord's 
pastimes. To dispel the misconceptions regarding svakīyāvāda, $rila 
Vi$vanatha Cakravarti Thakura wrote two books, Raga-vartma-candrika and 


Gopi-premamrta, which are wonderfully filled with all the conclusions of the 
scriptures. Thereafter, in his Ānanda-candrikā commentary on the 
"laghutvam atra"1 verse of Ujjvala-nilamani (1.21), he soundly refuted the 
theory of svakīyāvāda by scriptural evidence and irrefutable arguments, and 
established the conception of parakīyā. In his Sārārtha-daršinī commentary 
on Srimad-Bhagavatam, he gave strong support to parakiya-bhava. 

It is said that at the time of Srila Vi$ávanatha Cakravarti Thākura there were 
some scholars (panditas) who opposed him in regard to worship in the mood 
of parakīyā. But by his deep scholarship and irrefutable logic, he defeated 
them. On account of this, the panditas resolved to kill him. $rila Vi$vanatha 
Cakravarti Thakura used to go out in the early morning before dawn to 
circumambulate Sri Vhndavana-dhama. They formulated a plan to kill him at 
that time in some dense, dark grove. 

While performing such circumambulation, Vi$vanatha Cakravarti Thakura 
came upon the grove where the adversaries desired to kill him. But suddenly 
they looked and saw that he was no longer there. In his place, they saw a 
beautiful young Vrajavāsī girl picking flowers along with two or three of her 
friends. The panditas inquired from the girl, "Dear child, just a moment ago a 
great devotee was approaching here. Where did he go? Did you happen to 
see him?" The girl replied, "I saw him, but | don't know where he went." 
Seeing the astonishing beauty of the girl, her sidelong glancing, her graceful 
feminine manner and gentle smiling, the panditas became captivated. All the 
impurity in their minds was vanquished and their hearts became soft. On 
being requested by the panditas to introduce herself, the girl said, "Il am a 
maidservant of my mistress $rimati Rādhikā. She is presently at her mother- 
in-law's home at Yavata. She sent me to pick flowers." Saying this, she 
disappeared, and in her place, they saw Srila Višvanātha Cakravarti Thākura 
once again. The panditas fell at his feet and prayed for forgiveness. He 
forgave them all. 

Many such astonishing events are heard in the life of $ri Cakravarti Thakura. 
In this way he refuted the theory of svakīyāvāda and established the truth of 
pure parakīyā. This work of his is of great importance for the Gaudiya 
Vaisnavas. 

Srila Visvanātha Cakravarti Thākura not only protected the integrity of the Sri 
Gaudiya Vaisnava dharma, but he also re-established its influence in $ri 
Vhndavana. Anyone who evaluates this accomplishment of his is sure to be 
struck with wonder by his uncommon genius. The Gaudīya Vaisnava acaryas 
have composed the following verse in praise of his extraordinary work: 


vi$vasya natha-rupo 'sau 
bhakti-vartma-pradarsanat 

bhakta-cakre varttitatvat 
cakravarty akhyayabhavat 


Because he indicates the path of bhakti, he is known by the name 
Vi$vanatha, the Lord of the universe, and because he always remains in the 
assembly (cakra) of pure devotees, he is known by the name Cakravarti, he 
around whom a circle or assembly turns. 


In the year 1754, on the fifth day of the light phase of the moon of the month 
of Magha (January-February), at approximately one hundred years of age, 
while absorbed in an internal condition at Sri Rādhā-kuņda, he entered into 
aprakata (unmanifest) Vhndavana. Even today his samadhi tomb can be 
found just next to the temple of Sri Gokulānanda in Sridhama Vhndāvana. 

Following in the footsteps of $rila Rüpa Gosvami, he composed abundant 
transcendental literatures about bhakti and thus established the inner 
heart's longing of $riman Mahāprabhu in this world. He also refuted various 
faulty conclusions opposed to the genuine following of $ri Rüpa Gosvami 
(rüpanuga). He is thus revered in Gaudīya Vaisnava society as an illustrious 
acarya and as an authoritative mahajana. He is renowned as a great 
transcendental philosopher, poet and rasika devotee. A Vaisnava composer 
of verse named Khsna dasa has written the following lines at the conclusion 
of his translation of $rila Cakravarti Thākura's book Mādhurya-kādambinī: 


madhurya-kadambini-grantha jagata kaila dhanya 

cakravarti-mukhe vakta apani Sri-krsna-caitanya 

keha kahena-cakravartī sri-rupera avatara 

kathina ye tattva sarala karite pracara 

ohe guna-nidhi $ri-vi$vanatha cakravartī 

ki jāniba tomara guna muni müdha mati 
$rla Vi$vanatha Cakravarti Thàkura has benedicted the whole world by 
writing the book Mādhurya-kādambinī. In reality, Sri Khsna Caitanya 
Mahaprabhu is the speaker of this book. He has spoken it through the mouth 
of Šrī Cakravarti. Some people say that $ri Cakravarti Thākura is an 
incarnation of Srila Rupa Gosvāmī. He is very expert in the art of describing 
extremely complex truths in an easily understandable manner. O ocean of 
mercy, Sri Viávanatha Cakravarti Thākura! | am a great fool. Kindly reveal 
the mystery of your transcendental qualities in my heart. This is my prayer 
at your lotus feet. 


Among Gaudīya Vaisnava acaryas there are very few who wrote as many 
books as Srīla Cakravartī Thakura. Even today the following proverb 
regarding his three books is quite famous among the Vaisnavas: 


kirana-bindu-kana ei tina niye vaisnava-pana 


These three books, Ujjvala-nilamani-kirana, Bhakti-rasamrta-sindhu-bindu 
and Bhagavatamrta-kana, are taken by the Vaisnavas as their wealth. 


A list is given below of his books and commentaries, which form a storehouse 
of incomparable wealth of Gaudiya Vaisnava devotional literature: 

(1) Vraja-riti-cintamani 

(2) Camatkara-candrika 

(3) -Prema-samputam (Khanda-kavyam - a poetic work that displays only 
partial characteristics or ornamentation of poetry) 

(4) Gītāvalī 


) 

) Ananda-candrika (commentary on Ujjvala-nilamani) 

) commentary on $ri Gopāla-tāpanī 

) Stavāmrta-laharī 

) Sri Krsna-bhavanamrtam 

(10) Sri Bhagavatamrta-kana 

(11) Sri Ujjvala-nilamani-kirana 

(12) Sri Bhakti-rasāmrta-sindhu-bindu 

(13) Raga-vartma-candrika 

(14) Ai$varya-kadambini (unavailable) 

(15) Sri Mādhurya-kādambinī 

(16) commentary on Sri Bhakti-rasamrta-sindhu 

(17) commentary on Dāna-keli-kaumudī 

(18) commentary on Sri Lalita-madhava-nataka 

(19) commentary on Sri Caitanya-caritamrta (incomplete) 

(20) commentary on Brahma-samhita 

(21) Sārārtha-varsiņī commentary on $rimad Bhagavad-gītā 
) Sārārtha-daršinī commentary on Srīmad-Bhāgavatam 


My most revered $ri Gurudeva, astottara-šata Šrī $rimad Bhakti Prajfiāna 
Ke$ava Gosvami Maharaja, was a guardian of the Sri Gaudiya sampradaya 
and founder-acarya of the Sri Gaudiya Vedanta Samiti as well as the Gaudiya 
mathas established under its auspices. Aside from publishing his own books, 
he republished the books of Srila Bhaktivinoda Thākura and other previous 
acaryas in the Bengali language. Today, by his heartfelt desire, enthusiastic 
blessings and causeless mercy, Jaiva-dharma, Sri Caitanya-siksamrta, Sri 
Caitanya Mahāprabhura Siksa, Sri Siksastaka and other books have been 
printed in Hindi, the national language of India. Gradually other books are 
being published. M 

The present-day head and ācārya of the Srī Gaudīya Vedānta Samiti, my 
most revered godbrother, parivrājakācārya Srī Srīmad Bhaktivedānta 
Vāmana Mahārāja, is deeply immersed in transcendental knowledge and is a 
very dear, intimate servant of the lotus feet of our spiritual master. | humbly 
pray at his lotus feet that he may bless me by presenting this precious book, 
Rāga-vartma-candrikā, into the lotus hands of our $rila Gurudeva and thus 
fulfill his inner heart's longing. 


| have complete faith that those who are possessed of yearning for bhakti 
and especially the practitioners of the path of spontaneous devotion who are 
captivated by the mellows of Vrndavana (vraja-rasa) will receive this book 
with great reverence. Faithful persons who study this book will obtain 
qualification to enter into the wealth of prema of Sri Caitanya Mahaprabhu. 
Finally, | pray at the lotus feet of my most revered Srila Gurudeva, the 
condensed personification of the Lord's compassion, that he may pour down 
a shower of abundant mercy upon me, by which | may obtain more and more 
eligibility to engage in the service of his inner heart's longing. This is our 
humble prayer at his lotus feet, which bestow pure love for the Supreme Lord 
Sri Krsna. 


An aspirant for a particle of mercy of 
Sri Hari, Guru and Vaisnavas, 
humble and insignificant, 


Tridandi-bhiksu Sri Bhaktivedānta Narayana 


the holy day of Aksaya-trtiya 
April 25, 1993 


Introduction 

It is with great happiness that we now present before our readership this 
new edition of Srila Vi$vanatha Cakravartī Thākura's Rāga-vartma-candrikā, 
one of the most important compositions within the great treasure-house of 
Vaisņava literature. Written in the eighteenth century, this book illuminates 
the rare path to achieving a relationship based on spontaneous love with the 
Supreme Lord Sri Krsna. 

This edition is a direct translation of the Hindi edition, originally published 
in 1993, of Šrī $rimad Bhaktivedānta Nārāyaņa Mahārāja, one of the 
foremost proponents of Krsna-devotion in the modern era. This book is 
divided into three parts. Part One is a direct translation of $rila Cakravarti 
Thakura's Raga-vartma-candrika, with the addition of Srila Narayana 
Maharaja's insightful commentary known as Sri Candrikā-cakora-vrtti. Part 
Two, composed by Šrīla Nārāyaņa Mahārāja himself, is a thorough 
examination of the principle regarding the Lord's marital love (svakīyā) and 
extramarital love (parakīyā). Part Three comprises additional material 
spoken in English by Srīla Narayana Mahārāja to an intimate circle of 
disciples in the early 1990s. This section provides additional clarification on 
the important and sometimes complex topics presented in the previous two 
sections. 

Srila Narayana Maharaja has a strong determination to see the writings of 
the great Gaudiya acaryas published in English and widely distributed. This 
he shares in common with his dear friend and instructing spiritual master, $ri 
$rimad A.C. Bhaktivedānta Swami Prabhupāda, who single-handedly and in a 


relatively short period of time spread the teachings of Krsņa consciousness 
around the entire world. $rila Prabhupāda's translations and writings set the 
standard for the literary presentation of Vaisnava philosophy, and we hope 
and pray that our current efforts, and this volume in particular, are pleasing 
to him. 

Added to this new edition is a thorough glossary, which should prove 
helpful to those readers unfamiliar with the Sanskrit terminology necessarily 
employed to explain the exalted subject matter found herein. | would like to 
thank Atula-krsna dasa for checking the Sanskrit in this edition, Krsna-prema 
dasa for designing the new cover and Subala-sakha dasa for providing the 
new photograph of $rila Nārāyaņa Mahārāja. On behalf of the many devotees 
serving in Gaudīya Vedanta Publications, we offer this edition into the hands 
of our beloved gurudeva, $rila Nārāyaņa Mahārāja, praying that he will 
always bless us with the capacity to fulfill his inner heart's longing. 


An aspirant for the service of the 
lotus feet of Sri guru and the Vaisnavas, 


Prema-vilasa dasa 


Sri-krsna-janmastami, the divine appearance day of the Supreme Lord Sri 
Krsna 
August 20, 2003 
Gopinatha-bhavana, Sri Vrndavana 
Part One 
FIRST ILLUMINATION 


text 1 
Srī-rūpa-vāk-sudhā-svādi 
cakorebhyo namo namah 
yesām krpā-lavair vaksye 
rāga-vartmani candrikām 


With great humility and veneration, | offer obeisances again and again to 
those devotees who, like cakora birds, are always relishing the nectar of the 
words of Srī Rūpa Gosvāmī. On the strength of just a slight merciful glance 
from them, | am beginning this book, which is like a moonbeam illuminating 
the path of spontaneous devotion. 

Šrī Candrikā-cakora-vrtti 

First of all, this insignificant and destitute person offers obeisances over and 
over again to his supremely worshipable spiritual master, nitya-līlā-pravista 
om visnupada astottara-sata Sri Srimad Bhakti Prajhāna Ke$ava Gosvāmī 
Maharaja; to the crown-jewel of rasika devotees in the illustrious line of Srila 
Rupa Gosvami, Srila Vi$vanatha Cakravartī Thakura; to those who have 
fulfilled the cherished innermost desire of Sriman Mahaprabhu by 
establishing in this world the path to awaken pure love for the Supreme Lord 
Sri Krsna; to Sri Khsna Caitanya Mahaprabhu, resplendent with the mood and 


luster of Srīmatī Rādhikā and accompanied by all His associates; and to 
Gāndharvā-Giridhārī $ri $ri Rādhā-Vinoda-bihārī. | offer obeisances to all of 
them again and again to obtain their causeless mercy and blessings before 
commencing this Šrī Candrikā-cakora-vrttil on Rāga-vartma-candrikā, 
composed by the topmost follower of Rūpa Gosvāmī, the highly eminent 
preceptor Srila Vi$vanatha Cakravarti Thākura. 

The world-renowned Srila Vi$vanatha Cakravarti Thākura is an eternal 
associate of Šrī Khsna Caitanya Mahāprabhu, who is directly Svayam 
Bhagavan, the Supreme Lord himself. Srila Rüpa Gosvāmī established, 
preached and distributed the tasteful mellows of Vrndavana (vraja-rasa) 
according to the innermost desire of Sriman Mahāprabhu. Srila Vi$vanatha 
Cakravarti Thakura is one of the prominent preceptors in the line of Rüpa 
Gosvami of the subsequent era. He has written wonderful commentaries, 
saturated with philosophical conclusions (siddhanta) and transcendental 
mellows (rasa), on $rila Rüpa Gosvāmī's Šrī Bhakti-rasamrta-sindhu, $ri 
Ujjvala-nīlamaņi, Šrī Laghu-bhagavatamrta and other literatures. For the 
distinct benefit of raganuga devotees and particularly for practitioners 
(sadhakas) who have received little spiritual instruction, he has composed 
the three very brief yet invaluable encapsulations, Sri Bhakti-rasamrta- 
sindhu-bindu, Sri Ujjvala-nilamani-kirana and Sri Bhāgavatāmrta-kaņā. To 
further corroborate the thought of $rila Rūpa Gosvāmī, he has referred to the 
divine, spotlessly pure paramour love (visuddha-paraklya-bhava) throughout 
all his commentaries, books and prayers. Examination of his transcendental 
writings confirms that he is one of the prominent Vaisnavas in the line of 
$rla Rüpa Gosvāmī (rūpānuga). His life's noble purpose was to follow, 
illuminate and preach the internal mood of $rila Rüpa Gosvāmī. Therefore, in 
the beginning of this treatise, he specifically expresses his deep internal faith 
in Srila Rupa Gosvami by repeatedly offering obeisances to those cakora- 
bird-like devotees who relish the nectar of the rasa-laden words of Rüpa 
Gosvaml. 

This book has been named Raga-vartma-candrika. The deep purport of the 
title is that generally faithful people worship the Lord by following the rules 
and regulations of vaidhi-bhakti, whereas the worship of Vrajendra-nandana 
$yamasundara that is filled with ever-fresh sentiments of intense loving 
attachment (anuraga) is extremely uncommon, even for great demigods and 
high-class sadhakas. Devotees possessed of divine love (premi-bhaktas) like 
the grandsire of the universe, Sri Brahma, as well as Sri Uddhava and Sri 
Narada, yearn for this. However, this path based on anuraga is practically 
impossible to discover. Only a few fortunate people even realize that such a 
course exists, let alone follow it. For those glorious persons in whom "greed" 
has awakened to proceed in this way, this book is candrika, illuminating 
moonlight. By means of the soothing rays of this moonlight, they can easily 
detect and advance along this rarely achieved path. 


text 2 


$rimad-bhakti-sudhambhoder 
bindur yah pūrva-darsitah 

tatra rāgānugā bhaktih 
sanksiptātra vitanyate 


In the previously published Šrī Bhakti-rasāmrta-sindhu-bindu, rāgānuga- 
bhakti was described in brief. Now an elaborate explanation of that 
spontaneous devotion is given in this treatise. 

Šrī Candrikā-cakora-vrtti 

Here it is necessary to know the meanings of the terms rāga, rāgānugā and 
rāgātmikā. Regarding this subject $rila Bhaktivinoda Thākura says that 
excessive attachment for many forms of sense enjoyment, which the 
materialist feels through natural contact with sense objects, is called raga. 
Just as the eyes become agitated on seeing something beautiful, in the same 
way all the senses are always eager to taste pleasure, and thus the heart 
develops attachment (raga) for the sense objects. 

When Khsna is the exclusive object of this raga, it is called raga-bhakti. 
Srila Rupa Gosvāmī has defined this raga in Bhakti-rasamrta-sindhu 
(1.2.272): "iste svārasikī ragah paramavistata - the strong, deep and natural 
absorption in the cherished object of one's devotion arising from an 
unquenchable loving thirst is called raga." When one's devotion unto Sri 
Krsna attains to this stage, it is called ragatmika-bhakti. This bhakti is 
especially found in the Vrajavasis, the eternal residents of Vraja. In brief, it 
can be said that ragatmika-bhakti is the thirst to love Khsna, and devotion 
that follows in its wake is called raganuga. In other words when, by the 
mercy of Sri Khsna and His devotees, one cultivates devotion impelled by the 
covetousness to obtain the same mood 
as Khsna's beloved associates, it is called raganuga-bhakti. This raganuga- 
bhakti is of two types: sambandhanuga and kamanuga. 


text 3 
vaidhī bhaktir bhavet $astram 
bhaktau cet syat pravartakam 
raganuga syac ced bhaktau 
lobha eva pravartakah 


Devotion impelled by injunctions of the scriptures is called vaidhi-bhakti, and 
when incited by spiritual "greed," it is called raganuga-bhakti. 


text 4 
bhaktau pravrttir atra syat 
tac cikirsa suni$caya 
sastral lobhat tac cikīrsū 
syatam tad adhikarinau 
To advance in devotional life means to nurture the single-minded desire to 
engage exclusively in the limbs of bhakti. One can progress in bhakti in two 


different ways: through fear of injunctions of the scriptures and through 
intense spiritual greed (lobha). Hence, according to one's gualification, there 
are two types of practitioner of bhakti-sādhana. 


text 5 
tatra lobho laksitah svayam $ri-rüpa-gosvami-caranair eva 
tat-tad-bhavadi-madhurye 
$rute dhir yad apeksate 
natra $astram na yuktim ca 
tal lobhotpatti laksanam 
Bhakti-rasamrta-sindhu (1.2.292) 
vraja-līlā-parikara-stha $rhgaradi-bhava-madhurye $rute dhīr idam mama 
bhüyat iti lobhotpatti-kale $astra-yukty-apeksa na syat, satyam ca tasyam 
lobhatvasyaivasiddheh. na hi kenacit $astra-drstya lobhah kriyate napi 
lobhanīya-vastu-prāptau svasya yogyayogyatva-vicarah ko 'py udbhavati. 
kintu lobhanīya-vastuni $rute drste vā svata eva lobha utpadyate. 


$rla Rüpa Gosvāmī, in $ri Bhakti-rasamrta-sindhu, has described the 
symptoms of greed as follows: "If, by hearing about the sweetness of the 
intimate loving moods exchanged between Sri Khsna and His cherished 
companions, one experiences in his heart the natural expectation of 
attaining a loving sentiment similar to that of Khsna's dear ones, without 
being motivated by logic or scriptural arguments, it is to be considered 
symptomatic of the appearance of spiritual greed." 

Upon hearing about the delight of the sentiment of amorous love between 
Khsna and the cowherd girls (gopis) and the other moods of Khsna's 
associates in His Vrndavana pastimes (vraja-līlā), one may yearn, "Such a 
mood should arise in my heart." At that time one need no longer rely on logic 
or scriptural arguments. If such scriptural impetus persists, then one's 
sentiments cannot be identified as greed. No one ever develops greed on the 
basis of the scriptures, nor is there any consideration of spiritual qualification 
or lack thereof for obtaining the coveted goal. Rather, greed arises 
spontaneously simply upon hearing about or seeing the object of one's 
greed. 

Šrī Candrikā-cakora-vrtti 

In Jaiva-dharma Srila Bhaktivinoda Thākura confirms that, after one has 
heard about the supremely sweet moods of the Vrajavasis, the consequent 
disposition of hankering to enter into these moods signifies the symptom of 
the appearance of spiritual greed. Upon hearing narrations concerning Krsna, 
a person with the propensity for regulative devotion will scrutinize what he 
has heard with his intelligence, with what is said in the scriptures and with 
reasoning. Only when these three are consistent with what he has heard 
does he go forward, but the path of spontaneous devotion (raga-marga) does 
not work like this. On this path there is no place for the intelligence, for 
scripture or for reasoning. The only consideration is greed for the devotional 


moods of the Vrajavāsīs: "What sweet feelings do the Vrajavāsīs have for 
Khsna? Can | ever have such sentiments? How can they be attained?" 
Floundering in a state of intense agitation, one becomes desperate for these 
moods. Such anxiety and intense covetousness are the prime symptoms of 
this greed. In the absence of these symptoms, one should understand that 
passion for raganuga-bhakti has not yet arisen. 


text 6 
sa ca bhagavat-krpa-hetuko 'nurāgī bhakta krpa hetukaš ceti dvi vidhah. 
tatra bhakta-krpa-hetukas dvi vidhah, praktana adhunika$ ca. praktanah 
paurva-bhavika-tadr$a-bhakta-krpotthah, adhunikah etaj-janmavadhi-tadrsa- 
bhakta-krpottah. adye sati lobhanantaram tadr$a-guru-carana$rayanam. 
dvittye guru-carana$rayanantaram lobha-pravrttir bhavati. yad uktam: 
krsna-tad-bhakta-karunya 
matra-lobhaika-hetuka 
pusti-margataya kai$cid 
iyam raganugocyate 


There are two sources of this greed: the mercy of Bhagavan (bhagavad- 
prasadaja) and the mercy bestowed by devotees possessed of spontaneous, 
loving devotion (bhakta-prasadaja). There are again two types of greed 
arising from the mercy of the devotee: ancient (praktana, also called 
pracina) and present (adhunika). The greed arising from mercy received in 
previous lives from Khsna's devotees who are endowed with the sweet 
sentiments of Sri Syamasundara's eternal associates in Vraja is called 
praktana. And the greed arising from the mercy of such elevated devotees in 
the present life is called adhunika. Those whose hunger has already been 
awakened in a previous life will immediately take shelter at the lotus feet of 
a raganuga-rasika-guru upon the manifestation of such greed in this life. 
However, sadhakas whose greed is recent develop that intense thirst only 
after taking shelter of the lotus feet of a spiritual master. Bhakti-rasamrta- 
sindhu confirms that engagement in bhakti due to greed, which arises only 
from the mercy of Sri Khsna and His devotees, is known as raganuga-bhakti. 
Some also call it pusti-marga. 

$ri Candrika-cakora-vrtti 

In the Sri Vallabha sampradaya, raganuga-bhakti is known as pusti-marga 
and vaidhi-bhakti as maryada-marga. At the time of Šrī Caitanya 
Mahāprabhu, Srī Vallabhācārya established  pusti-marga. He met 
Mahāprabhu twice. The first time was when Mahāprabhu, returning from 
Vhndavana-dhama, stayed in Prayaga for a few days to instruct Sri Rupa 
Gosvami. At that time, the aged Vallabhacarya took Mahaprabhu to his 
residence in the village of Adhail on the other side of the Yamuna. The 
second meeting was in Puri-dhama when Mahaprabhu was sitting and 
discussing the mellows of the love of the Divine Couple (yugala-rasa) with his 
associates headed by Šrī Nityananda Prabhu, Sri Advaita Acarya, Sri 
Gadādhara Paņdita, $ri Svarüpa Dāmodara and Šrī Raya Rāmānanda. At that 


time Srī Vallabhācārya was recognized as a dig-vijayī Vaisņava ācārya, a 
preceptor who was undefeated in philosophical debate. He authored a well- 
known commentary on Srimad-Bhagavatam called Subodhinī. His 
sampradāya is noted for service rendered to Bāla-gopāla in the parental 
mood (vātsalya-bhāva), and now his Nāthadvāra-dhāma, the main place of 
pilgrimage for his followers that is situated in the Indian state of Rajasthan, 
has become very famous. 


text 7 

tata$ ca tadr$a lobhavato bhaktasya lobhanīya tad-bhava-prapty-upaya- 
jijhasayam satyam $astra yukty-apeksa syāt. $astra-vidhinaiva $astra- 
pratipadita-yuktyaiva ca tat pradar$anat, nanyatha. yatha dugdhadisu lobhe 
sati katham me dugdhādikam bhaved iti tad upaya jijhasayam tad 
abhijnāpta-jana-krtopadeša vakyapeksa syat. tata$ ca gah krīņātu bhavan ity 
adi tad upade$a vakyad eva gavān ayana-tad-ghasa-pradana-tad-dohana- 
prakaranadikam tata eva Siksen na tu svatah. yad uktam astama-skandhe 
"yathagnim edhasya tam ca gosu bhuvy annam ambüdyamane ca vrttim. 
yogair manusya adhiyanti hi tvām gunesu buddhya kavayo vidanti." 


When both of the previously mentioned types of devotees, who have either 
previously acquired or recently acquired greed, become fervently curious 
about the means for achieving the ecstatic sentiments of Sri Khsna's eternal 
associates, then they depend on the scriptures and the conducive systems 
prescribed therein. It is only through the reasoning established by the 
scriptures that such sentiments can be achieved. There is no other way. For 
example, if a person desires to drink milk, how can he get it? At that point he 
needs to learn through the guidance of a knowledgeable person how and 
where he can easily obtain milk. Since this person is hankering for milk, he 
will accept instructions on how to purchase a cow and maintain it. Only after 
the cow gives birth to a calf will he be able to milk the cow and drink this 
milk. In this way the person thirsty for milk has to accept different directives 
from a trusted source on buying, milking and feeding the cow and so on. 

In the same manner, a sadhaka filled with greed also has to profit from 
relevant instructions. One cannot gain knowledge on one's own; one must 
accept proper direction. In $rimad-Bhagavatam (8.6.12) Brahmājī explains, 
"Just as a human being traditionally derives fire from wood, milk from a cow, 
grains and water from the earth, and money from enterprise and thereby 
maintains his life, in the same way, O Visnu, the experts in bhakti say that 
we can attain you by utilizing our intelligence to take proper association. By 
this we will overcome the three modes of nature and thus progress gradually 
in bhakti." 


text 8 

sa ca lobho raga-vartma-vartinam bhaktanam guru-padasraya-laksanam 
arabhya svabhista-vastu saksat prāpti-samayam abhivyapya "yatha 
yathatma parimrjyate 'sau, mat-punya-gatha- $ravanabhidhanaih. tatha 


tatha pasyati vastu suksmam, caksur yathaivāfijana-samprayuktam.” iti 
bhagavad-ukter bhakti-hetu-kantah karana-$uddhi-taratamyat pratidinam 
adhikadhiko bhavati. 


Upon the rise of this greed, the sadhaka who is following the path of 
spontaneous devotion must perform $ravana and kirtana of transcendental 
topics beginning from the initial stage of his sadhana - that is, taking shelter 
at the lotus feet of a bona fide spiritual master - until he achieves his 
cherished desire of receiving direct dar$ana of his worshipable deity. In this 
manner the innermost recesses of his heart gradually become purified, and 
he achieves the desired goal according to his degree of purification. The Lord 
said to Sri Uddhava (Srimad-Bhagavatam (11.14.26)), "When a medicinal 
ointment is applied to a diseased eye, the eye's weakness is overcome and 
its power to discern very subtle objects is restored. In the same way, to the 
extent that the heart is purified by repeatedly hearing about and glorifying 
My supremely sacred pastimes, one can receive a glimpse of My subtle, 
divine form." 

Šrī Candrikā-cakora-vrtti 

In a heart significantly purified by bhakti, the Lord's divine form manifests of 
its own accord. For example, Srī Nārada took birth as the son of a 
maidservant. By good fortune, at the age of five he received the association 
of great saints and had the auspicious opportunity to extensively hear their 
holy utterances (hari-kathā) during Cāturmāsya, the four months of the rainy 
season. He was also privileged to honor their remnants, as well as to drink 
the pure water that had washed their sacred lotus feet. By the end of 
Cāturmāsya, the young Nārada had developed a burning desire to attain the 
Lord. On observing this intense hankering in the young boy, the devotee 
sages bestowed upon him the bhagavan-mantra and instructions for 
practicing bhajana. 

After the sages departed from that place, by the will of Providence, 
Narada's mother left her body. In a fearsome and desolate forest, the five- 
year-old boy absorbed himself in the worship of Bhagavan through the 
mantra given to him by the sages. Gradually, as his heart was purified, he 
received a glimpse of the Supreme Lord, who is an ocean of mercy. The Lord 
instructed Narada to continue executing sadhana-bhajana and to glorify his 
pastimes throughout the universe. Narada followed these instructions and 
upon attaining perfection, unseen by others, he gave up his material body 
made of the five elements and received the form of an eternal associate of 
the Lord. 


text 9 

udbhüte tadr$e lobhe sastra darsitesu tat-tad-bhava-prapty upayesu, 
"acarya-caitya-vapusa svagatim vyanakti" ity uddhavokteh, kesucid guru- 
mukhat kesucid abhijna-mahodayānurāgi-bhakta-mukhāt abhijhātesu 
kesucid bhakti-mrsta-citta-vrttisu svata eva sphuritesu, sollasam evatisayena 
pravrttih syat. yatha kamarthinam kamopayesu. 


When the sādhaka attains greed, the Supreme Lord inspires him by 
manifesting himself in two forms: externally He gives instructions in the form 
of the spiritual master, and internally, as the Supersoul, He inspires a person 
from within the heart about the means to achieve the desired object. 
According to this statement of Sri Uddhava's from Srimad-Bhagavatam 
(11.29.6), in order to follow the method illuminated in the scriptures to 
obtain one's cherished devotional mood (bhava), some sadhakas with inborn 
greed gain complete knowledge by hearing instructions directly from the 
spiritual master. Others acquire this knowledge by hearing from the lotus 
mouths of elevated devotees who possess deep, spontaneous love for the 
Lord and and who are highly enlightened in such bhava. In a few others, this 
knowledge self-manifests in their immaculate hearts through the nectar of 
bhakti. Profuse enthusiastic endeavors to attain those moods are witnessed 
in all of these sadhakas, just as a person who desires material happiness 
strives with great intensity for his own sense enjoyment. 


text 10 

tac ca Sastram sarvopanisat sarabhütam yesam “aham priya atma suta$ ca 
sakha guruh suhrdo daivam istam" ity adi vakya-nicayakara-$ri-bhagavata- 
maha-puranam eva. tatha tat-pratipadita-bhakti-vivarana cam cu $ri-bhakti- 
rasamrtarna-vadikam api. tatratyam vakya-trayam yatha - "krsnam smaran 
janam casya prestham nija samīhitam / tat-tat-katha ratas casau kuryad 
vasam vraje sada." iti "seva sadhaka-rüpena siddha-rūpeņa catra hi / tad- 
bhava-lipsuna karya vraja-lokanusaratah." iti "$ravanotkirtanadini vaidha- 
bhakty-uditani tu / yany angani ca tany atra vijneyani manisibhih.” iti trikam 
atra kamanuga pakse eva vyakhyayate. 


In Srimad-Bhagavatam, which is the essence of the scriptures (Sastras) and 
all of the Upanisads, Lord Kapiladeva has said (3.25.38), "For my devotees I 
am their beloved, their very soul, their son, friend, divine master, well- 
wisher, benefactor and worshipable Lord." Srīmad-Bhāgavatam is a treasury 
of statements clarifying these relationships. Hence, here it is to be 
understood that the word šāstra indicates $rimad-Bhagavatam. In addition, 
the word šāstra should also be accepted for literatures such as Šrī Bhakti- 
rasamrta-sindhu that explain in detail the same bhakti propounded in 
Srimad-Bhagavatam. 

The sacred text Sri Bhakti-rasamrta-sindhu explains how raganuga-bhakti 
can be achieved. Regarding this subject matter, three verses have been 
cited (1.2.294-6): 


krsnam smaran janam casya 
prestham nija-samihitam 
tat-tat-kathā rata$ casau 
kuryād vāsam vraje sadā 
sevā sādhaka-rūpeņa 


siddha-rūpeņa cātra hi 
tad-bhāva-lipsunā kāryā 
vraja-lokānusāratah 


$ravanotkirtanadini 
vaidha-bhakty uditani tu 

yany angani ca tany atra 
vijheyani manisibhih 

The purport of the first verse is that, while remembering $ri Khsna and His 
beloved associates whom one desires to follow, and being fully absorbed in 
narrations of their pastimes, one should always reside in Vraja. If this is not 
physically possible, then one should reside there mentally. 

The meaning of the second verse is that on this path of raganuga-bhakti, 
the sadhaka, being enchanted by the specific intense, loving sentiment for 
Sri Khsna of any of His beloved associates of Vraja, should serve Him in two 
ways: (1) in the sadhaka-rüpa (the present physical body), he should follow 
the sadhana executed by the raganuga devotees, that is the Six Gosvamis 
and subsequent preceptors; and (2) in the siddha-rüpa (the internally- 
contemplated spiritual body suitable for directly carrying out the longed-for 
loving service to Sri Khsna), he should emulate the moods of Khsna's 
dearmost ragatmika associates, such as Lalita, Vi$akha, Rupa Manjari, Rati 
Manjari and so on. 

The meaning of the third verse is that scholars who are conversant with 
the principles of bhakti advise that the limbs of bhakti such as hearing, 
chanting and so on, which are practiced in vaidhī-bhakti according to one's 
qualification, should also be observed in raganuga-bhakti in keeping with 
one's ability. 

These three verses from Bhakti-rasamrta-sindhu are written with the aim of 
delineating the requisites for practicing raganuga-bhakti. Herein they will be 
explained in terms of kamanuga-bhakti. 

Šrī Candrikā-cakora-vrtti 

The devotion naturally present in the associates of Vraja is known as 
rāgātmikā-bhakti, and this is of two types: sambandha-rūpā and kāma-rūpā. 
Srīdāma, Subala, Arjuna, Madhumangala and other cowherd boys, as well as 
Nanda, Yašodā and other elders of the community, have sambandha-rūpā- 
bhakti, since Khsņa is related to them as a friend, son and so on. The 
beautiful damsels of Vraja also have a relationship with Khsņa, but they are 
endowed with a special mood, kāma-rūpā, which is not found in the 
associates in dāsya-, sakhya- or vātsalya-rasa. 

Here the word kāma indicates the thirst for amorous union, which, when 
transformed into rāgātmikā-bhakti, gives rise to causeless, natural affection 
that is filled with the desire to give enjoyment to Khsna. In other words all 
efforts are directed for the pleasure and satisfaction of Khsna, never for 
oneself. Even if any gop! apparently strives for her own gratification, 


ultimately that endeavor is accepted for the enhancement of Khsņa's delight. 
This unparalleled love is present only in Khsna's beloved gopis. The prema of 
the milkmaids of Vraja, on reaching an exceedingly astonishing sweetness, 
generates playful loving pastimes. Scholars call this unique principle of love 
kama. 

In reality, the kama of the Vraja maidens is transcendental and completely 
untainted, whereas the kama, or lust, of the conditioned soul is corrupt and 
worthless. The kama, or love, of the vraja-gopis is so pure and so highly 
attractive that even the Lord's very dear devotees, such as Uddhava, yearn 
for this type of love. There is nothing that compares to the matchless love of 
the vraja-gopis. This kama-rüpa-ragatmika-bhakti is not found anywhere 
except in Vraja. The kama for Khsna that is seen in the residents of Mathura 
is, in reality, not kama but only rati, loving attachment that is tinged with 
desire for one's own enjoyment. The selfless kama described here in relation 
to the gopis has nothing to do with the kama of Kubja.2 

Kama-rüpa-bhakti is of two types: sambhoga-icchāmayī and tat-tad-bhava- 
icchamayi. Sambhoga-icchamayi consists of playful amorous pastimes (keli, 
also known as krida or vilasa). The transcendental amorous playfulness that 
Srī Khsna engages in with the Vraja maidens is called sambhoga. And that 
bhakti which is filled with the sole desire to promote the amorous union of 
Khsna with one's group leader (yuthe$vari), such as Radha or Candrāvalī, 
and in which one feels great satisfaction in assisting and fulfilling the 
exchange of a special loving sentiment between the hero (nayaka) and the 
heroine (nayika), is called tat-tad-bhava-icchamayl. 

The thirst to follow kama-rüpa-bhakti is called kamanüga-bhakti. This 
kāmānūga-bhakti is of two types: the one following sambhoga-icchāmayī 
kāma-rūpā is called sambhoga-icchāmayī kamanuga-bhakti (also known as 
mukhya-kamanuga) and the one following tat-tad-bhāva-icchāmayī kama- 
rüpa (commonly known as manijari-bhava) is called tat-tad-bhāva-icchāmayī 
kamanuga-bhakti. The permanent devotional sentiment (sthayibhava) of the 
mahjarīs, called ullāsa-rati, is present in Rupa Manjari, Rati Manjari, Lavanga 
Mafijari and other mafijaris. They are averse to Sri Khsna's proposals to taste 
loving exchanges directly with Him, but rather find their fulfillment in 
relishing the rasa of Khsna's meeting with their mistress (svāminī), $rimati 
Radhika. Sri Caitanya Mahaprabhu descended into this world to bestow upon 
sādhaka-jīvas the beauty (sva-bhakti-sriyam) of the most radiant mellows of 
ecstatic divine love (anarpita-carīm cirat unnatojjvala-rasa)3 - that is, 
mafijari-bhava - and to taste the unlimitedly deep mood of Sri Radha, the 
very embodiment of the most elevated ecstatic love known as mahabhava. 


text 11 

prathamatah krsnam smaran iti smaranasyatra raganugayam mukhyatvam 
ragasya mano-dharmatvāt. prestham nija bhavocita lila vilasinam krsņam 
vrndavanadhi$varam. asya krsnasya janam ca kidr$am nija samīhitam 
svabhilasaniyam Sri vrndāvanešvarī lalita visakha Sri rüpa mahjary adikam. 


krsnasyapi nija-samīhitatve 'pi taj janasya ujjvala-bhavaika-nisthatvat nija- 
samīhitatvādhikyam. vraje vasam iti asamarthye manasapi. sadhaka Sarirena 
vāsas tu uttara-$lokarthatah prapta eva. sadhaka-rüpena yathavasthita- 
dehena. siddha-rūpeņāntas cintitabhista-tat-saksat-sevopayogi-dehena. tad- 
bhava-lipsuna - tad bhavah sva-prestha-krsna-visayakah sva-samīhita krsna- 
janasrayakas ca yo bhava ujjvalakhyas tam labdhum icchata. seva 
manasaivopasthapitaih saksad apy upasthapitai$ ca samucita-dravyadibhih 
paricarya karya. tatra prakaram aha, vraja-lokanusaratah sadhaka- 
rupenanugamyamana ye vrajalokah $ri-rüpa-gosvamy-adayah ye ca siddha- 
rüpenanugamyamanah vraja-lokah sri rüpa mafijary-adayas tad anusaratah. 
tathaiva sadhaka-rüpenanugamyamana vrajalokah prapta-krsna- 
sambandhino jana$ candrakantyadyah dandakaranya-vasi-munayas ca 
brhad-vamana prasiddhah srutayas ca yatha-sambhavam jfieyāh. tad 
anusaratas tat-tad-ācāra-drstyety arthah. tad evam vakya-dvayena 
smaranam vraja-vasam ca uktva $ravanadin apy aha-$ravanotkirtanadiniti. 
guru-padasrayanadini tv aksepa-labdhani. tani vina vraja-lokanugatyadikam 
kim api na sidhyed ity ato manisibhir iti manisaya vimrsyaiva sviya-bhava- 
samucitāny eva tani kāryāņi na tu tad-viruddhani. 


In the first Bhakti-rasāmrta-sindhu verse guoted in Text 10, the phrase 
krsnam smaran, meaning "remembering Srī Krsna," indicates that the limb 
of smaranam, remembrance, is prominent in the path of raganuga, as raga, 
spontaneous love, is a function of the mind. Prestham, meaning "most 
beloved," indicates that beloved $ri Krsna, the Lord of Vrndavana, who 
enjoys pastimes in a form corresponding to one's desire (that is, appearing 
as Radha-ramana, Govinda, Gopinatha and so on). 

The words janam cāsya refer to Sri Krsna's nearest and dearest. Who are 
they? To answer this question, the adjective nija-samihitam is used, 
indicating those associates who possess the mood for which one is aspiring, 
like Vrndavanesvari Srimati Radhika, Lalita, Vi$akha, Rüpa Mafijari and so on. 
The practicing devotees who eagerly hanker for the brilliantly lustrous, pure 
mood of sweet paramour love (ujjvala-bhava) possess an extraordinarily 
profound determination (nistha) for the ujjvala-bhava of Sri Krsna's 
associates, namely $ri Rādhā and the other Vraja maidens, which is greater 
than their nistha for the desired object, $ri Krsna Himself. Hence, such 
devotees deeply hanker for this mood of His associates. 

Kuryad vasam vraje sada means that one should always reside in Vraja. 
The implication is that if this is physically impossible, one should dwell there 
mentally. However, the next verse quoted from Bhakti-rasamrta-sindhu 
clearly explains that the sadhaka should take up residence in Vraja 
physically. 

Sadhaka-rüpena indicates the present gross body of the practicing 
devotee, and siddha-rüpena refers to the internally-contemplated cherished 
body suitable for the direct service of $ri Krsna. Tad-bhāva-lipsunā means 
that, being eager to attain the ujjvala-bhava that is enjoyed by the beloved 
Šrī Krsna and that is ever present in one's favorite Vrajavāsīs, namely 


Krsna's darling Srīmatī Radhika and other gopis, one should earnestly serve 
them with love. 

How is this service to be performed? By collecting all the paraphernalia by 
mind or by body, one should engage in their loving service. Again, in what 
mood is this service to be executed? The answer to this is vraja- 
lokanusaratah: by emulating the service attitude of the Vrajavasis. That is, 
the practicing devotee in his physical body should follow the example of Sri 
Rüpa Gosvāmī and other like-minded Vrajavāsīs, and in his perfected 
spiritual body (siddha-deha) should perform service adopting the method of 
Sri Rupa Mafijari and the other maidservants of Vraja. 

Here another definition of vraja-lokanusaratah is given. One should 
understand this phrase to mean those who have established their 
relationship with Vrajendra-nandana Srī Krsna by having performed sadhana 
in their previous lives, such as Candrakanti and other sakhis, the famous 
sages of Dandakaranya as described in the Padma Purana and the Srutis as 
mentioned in Brhad-vamana Purana. One should follow these Vrajavasis; that 
is, by observing their practices, one should render service as they did. 

In this way, the first two verses describe the subject matters of smarana, 
remembrance, and vraja-vasa, residence in Vraja. And the third verse quoted 
from Bhakti-rasamrta-sindhu discusses $ravana, hearing, and other limbs of 
sadhana. $ravanotkirtanadini: one should follow hearing ($ravana), chanting 
(kirtana) and the other limbs of bhakti, meaning all the sixty-four limbs, 
beginning with accepting shelter at the lotus feet of a spiritrual master. Apart 
from this practice of hearing, chanting and so on, which is aimed at 
emulating the mood of the Vrajavasis, no other sadhana is capable of 
bestowing the desired fruit. To emphasize this point, the word manisibhih is 
used here. It means that intelligent persons will use their power of 
discrimination to follow the limbs of bhakti that are favorable to their mood. 
It is essential to avoid following anything unfavorable, which can hinder the 
appearance of bhava, the first rays of the sun of divine love. 

Šrī Candrikā-cakora-vrtti 

In Text 10 the author guoted three verses from Bhakti-rasāmrta-sindhu in 
regard to rāgānuga-sādhana-bhakti. These three verses are often cited in 
general terms for the sādhakas who have greed in dāsya-, sakhya-, vātsalya- 
or mādhurya-rasa. However, one should understand that in this book Srīla 
Vi$vanatha Cakravarti Thakura has explained the meaning of these verses 
for kamanuga-sadhakas, especially for those following tat-tad-bhava- 
icchāmayī. Even though Sri Krsna is the object of our desires, the underlying 
idea is that we recognize Him as $rimati Radhika's dearmost beloved, Her 
sweetheart Sri Rādhā-kānta, not that we should independently consider Him 
our nayaka, our own lover. The reason is that the manjaris are surrendered 
totally to Srimati Radhika and regard Krsna as the prāņanātha, the very life 
air, of their mistress, Srimati. Srila Raghunatha dasa Gosvami, the topmost 
rüpanuga devotee, declares in his Manah-siksa (9): "mad-i$a-nathatve vraja- 


vipina-candram - always remember Vrndāvana-candra Srī Krsņa as the life 
and soul of my svāminī, Srī Rādhikā.” 

Although the words janam cāsya in the first verse guoted from Bhakti- 
rasāmrta-sindhu indicate Vrndāvanešvarī Srīmatī Rādhikā and others, we 
should understand that they specifically refer to Sri Rupa Manjari, Rati 
Manjari and other mafijaris. Raghunatha dasa Gosvami has written in Vilāpa- 
kusumanjali (16): 

padabjayos tava vina vara-dasyam eva 
nanyat kadapi samaye kila devi yace 
sakhyaya te mama namo ‘stu namo ‘stu nityam 
dasyaya te mama raso ‘stu raso ‘stu satyam 
O Goddess, | have no desire other than for the topmost attainment of 
servitude to Your lotus feet. | forever offer obeisances to the position of 
being Your sakhī, but may | remain firmly attached to being Your 
maidservant. This is my avowed declaration. 


Furthermore, in Vraja-vilasa-stava (38), he says: 
tambularpana-pada-mardana-payo-danabhisaradibhir 
vrndaranya-mahes$vari priyataya yas tosayanti priyah 
prana-prestha-sakhi-kulad api kilasankocita bhümikah 
keli-bhümisu rüpa-mafijari-mukhas ta dasikah samšraye 
By offering Her betel nuts, massaging Her feet, bringing Her water, arranging 
for Her secret meetings with $ri Krsna and performing varieties of other 
loving services, many gopī attendants constantly please Srīmatī Radhika, the 
queen of Vrnda's forest. In their rendering of loving service to the Divine 
Couple, they are free from any of the hesitation or shyness that is found in 
the prana-prestha-sakhis. | take shelter of these personal maidservants of 
$rimati Radhika headed by Rupa Mafijari. 
The sum and substance of this is that it is far more desirable to have the 
mood of the tat-tad-bhava-icchamayi-sakhis than to have the mood of 
sambhoga-icchāmayi. 

The meaning of "one should reside in Vraja” is that rāgānuga-sādhakas 
should engage in devotional practices in the places that stimulate their 
cherished moods. Such places, where the secret pastimes of Sri Sri Radha- 
Krsna Yugala were performed, include Sri Radha-kunda, Surya-kunda, Sri 
Govardhana, Vrndavana (including Seva-kufja, Nidhuvana and Vamsivata) 
and Nandagrama (especially Pāvana-sarovara, Ter-kadamba, Sri Uddhava- 
kyari, Sanketa and Yavata). Srila Jiva Gosvami in his purport to this verse has 
written: "atha raganugayah paripatim aha krsnam ityadina samarthye sati 
vraje $riman-nanda-vrajavasa-sthane $ri-vrndavanadau šarīreņa vasam 


kuryat, tad-bhave 

manasapity arthah - if possible, a practitioner of the spontaneous path (a 
raganuga-sadhaka) should reside physically in Vraja, that is in places near 
the home of Nanda Maharaja in Vrndavana and in other pastime-places. If 
this is not possible, then one should dwell there mentally." 

These pastime-places (līlā-sthalīs) are transcendental holy places that 
quickly deliver perfection in one's devotional practices. By their causeless 
mercy, the flow of pastimes pertaining to each place easily begins to reflect 
in the heart of a sincere, honest sadhaka without any effort on his part. In 
the Brahmanda Purana it is said: "paranandamayi siddhir mathurā-sparša- 
matratah - just by the mere touch of Mathura (Vraja-bhūmi), one attains the 
perfection of supreme bliss." One cannot expect to understand the 
inconceivable, supernatural potency of these places with one's material 
intelligence. 

Srila Sanātana Gosvami in Šrī Brhad-bhagavatamrta has explained that the 
topmost devotee Sri Narada prayed to Sri Krsna, the crown-jewel of enjoyers 
(rasika-Siromani), in the same manner. The dhama definitely showers its 
mercy upon one who takes exclusive shelter there, because it is Krsna's very 
form (svarüpa): 

tad vai tasya priya krida- 
vana-bhümau sada rahah 
nivasams tanuyad evam 


sampadyetacirad dhruvam 
Brhad-bhagavatamrta (2.5.220) 


O Gopa-kumara, if you aspire for the servitorship of the cowherd boys and 
girls of Vraja, you should always live in Krsna's beloved playground (krida- 
bhümi) and perform sadhana-bhakti there to achieve divine love. In this 
manner, without a doubt you will very quickly obtain the perfection of that 
extraordinarily rare prema. 


In the eighth verse of Sri Upadesamrta, Srila Ripa Gosvàmi summarizes 
the essence of all teachings regarding living in Vraja with nistha, resolute 
determination: 


tan-nama-rüpa-caritadi-sukirtananu- 
smrtyoh kramena rasana-manasi niyojya 

tisthan vraje tad-anurāgi-janānugāmī 
kalam nayed akhilam ity upade$a-saram 


By withdrawing the tongue and mind from all sense objects that have no 
connection with Krsna, one should, while living in Sri Vraja-mandala, utilize 
one’s full time by sequentially engaging them in meticulously chanting and 
remembering Sri Krsna’s names, form, qualities and pastimes following the 
moods of Sri Krsna’s eternal companions who possess inherent, spontaneous 
love for Him. This is the essence of all instruction. 


Srila Raghunatha dasa Gosvami exhibits the utmost unwavering 
determination and heartfelt attachment for living in Vraja: 


Srī rüpa-rati mafijaryor anghri-sevaika-grhnuna 
asankhyenapi janusa vraje vaso ‘stu me ‘nisam 
Sri Prarthanamrtam (1) 
With the sole aspiration alive in my heart to attain the service of the lotus 
feet of Sri Ripa and Sri Rati Mafijaris, in however many births | may take, 
may my vow to live in Vraja forever be fulfilled. 


Z = m 


vasato girivara-kuñje lapatah $ri rādhike 'nu krsneti 
dhayato vraja-dadhitakram natha sada me dinani gacchantu 
Sri Prārthanāšraya (14) 
O my Lord, let me spend the rest of my days as a permanent resident in the 
groves of Govardhana, calling out, "Hā Rādhā! Hā Krsņa!” and drinking the 
yogurt and buttermilk of Vraja. 


In the following verse, Raghunātha dāsa Gosvāmī, displaying his deep faith 
and affection for Vrndavana-dhama, makes a steadfast vow to live in Vraja: 


na canyatra-ksetre haritanu-sanathe 'pi sujanad 
rasasvadam premna dadhad api vasami ksanam api 
samam tv etad gramya valibhir abhitanvann api katharn 
vidhasye samvasa-vraja-bhuvana eva pratibhavam 
Sva-niyama-da$akam (2) 
Even if in some other holy place the deity of $ri Krsna is present and there is 
the fortunate opportunity there to relish with great love narrations related to 
the Lord flowing from the mouths of elevated devotees, | have no desire to 
live in such a place, even for a moment. But even if | must live in the 
company of vulgar persons who converse only about mundane topics, | will 
live in the land of Vraja life after life. 


For whatever reason, if it is not possible for a sadhaka to actually take up 
residence in Vraja, then he should dwell there mentally. In the first of the 


three verses quoted from Bhakti-rasamrta-sindhu, Srila Rūpa Gosvāmī 
himself has given the order to make one's abode in Vraja and perform 
sadhana - kuryad vasam vraje sada. 

The phrase sadhaka-rüpena in the second verse quoted from Bhakti- 
rasamrta-sindhu means one should perform sadhana in the present physical 
body just as Sri Rupa, Sri Sanātana, Sri Raghunatha dasa Gosvami and 
others carried out their bhajana. In Sri Caitanya-caritamrta (Madhya-lila 
19.127-31), their process of bhajana has been described in this way: 


aniketa dunhe vane yata vrksa-gana 

eka eka vrksera tale eka eka ratri Sayana 

vipra-grhe sthula-bhiksa, kahan mādhukarī 

$uska ruti cana civaya bhoga parihari 

karonya-matra hate, kantha, chinda-bahirvasa 

krsna-katha, krsna-nama, nartana-ullasa 

asta-prahara krsna-bhajana, cari danda $ayane 

nama-sankirtana-preme, seha nahe kona dine 

kabhu bhakti-rasa-$astra karaye likhana 

caitanya-katha šune, kare caitanya-cintana 
Mahāprabhu's associates would inquire about the welfare of Šrī Rüpa and 
Sanatana Gosvamis from any devotee returning from a pilgrimage to Sri 
Vrndavana, who would reply, "They have not even bothered to construct a 
simple hut and pass each night under a different tree of Vraja. They are 
always engaged in bhajana, performing severe renunciation and deeply 
immersed in bhava. Somehow or other they sustain their lives by going to 
the brahmanas' houses for sthüla-bhiksa (accepting a full meal from one 
house) and sometimes doing madhukari (begging small amounts door-to- 
door), sometimes eating only dry bread or fried chickpeas, and sometimes 
fasting. They carry clay pots for drinking water and wear tattered cloth and 
torn quilts. Almost twenty-four hours daily they are engaged in hearing and 
chanting, performing harinama-sankirtana and dancing in great jubilation, 
being fully immersed in ecstatic moods. They sleep for only an hour and a 
half at night, and sometimes, being engrossed in bhajana, they do not sleep 
at all. Sometimes they compose sacred texts on bhakti, and sometimes they 
hear about the pastimes of Sri Caitanya Mahāprabhu and become deeply 
submerged in thought of Him." Hearing this, all the devotees would begin to 
cry. 


$rinivasa Acarya in his lad-gosvāmi-astakam (6) has described their firm 
resolve in executing sadhana-bhajana: 


sankhyā-pūrvaka-nāma-gāna-natibhih kālāvasānī-krtau 
nidrāhāra-vihārakādi-vijitau cātyanta-dīnau ca yau 
radha-krsna-guna-smrter madhurimanandena sammohitau 
vande rüpa-sanatanau raghu-yugau $ri-jiva-gopalakau 
| offer my prayers to the Six Gosvamis, who passed all their time in chanting 
the holy names, performing nama-sankirtana and offering prostrated 
obeisances, thereby humbly fulfilling their vow to complete a fixed number 
daily. In this way, they utilized their valuable lives and conquered over 
eating, sleeping and other such pleasures. Always seeing themselves as 
completely worthless, they became enchanted in divine rapture by 
remembering Sri Radha-Krsna’s sweet qualities. 


Siddha-rupena means that one should perform service within the mind 
(mānasī-sevā) in one’s cherished, internally-contemplated spiritual form that 
is suitable for directly serving Radha-Krsna Yugala. This is a crucial matter. 
Without the mercy of the spiritual master or pure, rasika devotees, a 
sadhaka cannot conceive of his eternal spiritual identity. Through the 
merciful guidance of the guru, the conception of one’s eternal identity arises 
automatically. By remembering and internally serving the Lord’s eternal 
eightfold daily pastimes (asta-kālīya-līlā) in one’s siddha-deha, one gradually 
attains svarupa-siddhi, realization of one’s eternal identity while still a 
sadhaka, and finally vastu-siddhi, one’s actual spiritual body suitable for 
experiencing prema in the Lord’s manifest pastimes. 

However, one must know that not everyone has the qualification to 
contemplate transcendental daily service rendered to the Divine Couple. It is 
imperative to keep this path carefully veiled. One should not speak about 
these pastimes to unqualified persons. It is proper to keep the subject matter 
concealed from conditioned souls who have not experienced the awakening 
of genuine greed in their hearts to enter into the 
path of spontaneous devotion. Bhagavan’s names (nama), form (rupa), 
qualities (guna) and pastimes (lila) pertain to transcendence (aprakrta- 
tattva); all are supremely pure and sentient (cinmaya) in nature. Unless and 
until realization of this arises in the heart, one is not qualified to hear about 
the Divine Couple’s confidential pastimes, which are saturated with rasa. 
Reading or hearing about these pastimes, unqualified persons will meditate 
on the illusory, mundane association between men and women. Thus, they 
are bound to fall down and become deeply submerged in the vileness of 
immoral behavior. Therefore, like Devarsi Narada, intelligent readers should 
be careful to first acquire the appropriate samskaras, deep impressions 


accumulated within the heart, for transcendental šrngāra-rasa before 
entering into these pastimes. 

The prime concern is that a sādhaka should practice rāgānuga-bhakti only 
upon obtaining the appropriate qualification. Without the rise of genuine 
greed and while the sadhaka is still plagued by impediments to spiritual 
advancement (anarthas), practicing this system of sadhana will give 
unfavorable results. As one's factual greed for vraja-bhajana develops, one 
must first of all take shelter of an intimate associate of $ri Gaurasundara, the 
Lord who is Himself non-different from Vrajendra-nandana Šrī Krsna. That 
intimate devotee of Srīman Mahāprabhu will give us personal instructions on 
rāgānuga-sādhana according to our ability. Otherwise, by keeping bad 
company and following the misleading advice procured therein, one will end 
up imitating the bhajana of high-class devotees and only reap ill results. 
Some people wrongly interpret the phrase "One should do bhajana in the 
wake of the residents of Vraja (vraja-lokanusaratah)." Presuming themselves 
to be Lalita and Vi$akha, they dress their male bodies in female garb and 
perform bhajana as a sakhi. In this way, they bring about not only their own 
destruction, but others’ as well. "| am Lalita, | am Vi$akha" - this becomes 
the ahangrahopasana, the attitude of considering oneself identical with the 
object of worship, of the impersonalist mayavadis. By committing offenses at 
the lotus feet of Lalita and Visakha, they descend into a terrifying hell. 

No one is qualified to enter the intimate service of the Divine Couple 
without following the mood of the vraja-gopis. It is $riman Mahaprabhu's 
inner desire for the sadhaka to perform bhajana by following the manjaris, 
who are themselves under the direction of the Vraja maidens. This is also 
approved by Šrīmad-Bhāgavatam and the literatures written by our 
gosvamis. To achieve the mood of the manjarīs, it is essential to accept the 
guidance of Rüpa-Sanatana within the family of Šrī Gaurānga Mahāprabhu. 
Srīla Narottama dāsa Thākura expresses his heartfelt, burning desire for 
mahjarī-bhāva as follows: 


Sri rüpa-mafijari-pada, sei mora sampada, 
sei mora bhajana-pūjana 
sei mora prana-dhana, sei mora abharana, 
sei mora jīvanera jīvana 
The lotus feet of Sri Rupa Mafijarī are my dearmost treasure. Remembering 
and serving them are my topmost worship and inner devotional practice. Her 
lotus feet are my most cherished wealth, more dear than my own life. They 
are the beautiful ornament of my life and, indeed, they are the very essence 
of my existence. 


Suniyāchi sadhu-mukhe bole sarva-jana 
Sri rüpa-krpaya mile yugala-carana 
ha! ha! prabhu sanatana gaura-parivara 


sabe mili’ vāchā-pūrņa karaha amara 
Srī rüpera krpa jena ama prati haya 
se pada a$raya jara, sei mahasaya 
prabhu lokanatha kabe sange laiya jabe 
$ri rüpera pada-padme more samarpibe 
Narottama dasa also says that he has heard from the mouths of Vaisnava 
holy men that one can attain the lotus feet of the Divine Couple only by the 
mercy of Srila Rüpa Gosvāmī. He cries out, "O Sanatana Prabhu, O most 
merciful Vaisnavas in Gaura's family! All of you together, please fulfill my 
earnest desire. | pray again and again that Srila Rüpa Gosvāmī may always 
shower his mercy upon me. Aho! Those who have received the shelter of Sri 
Rüpa's lotus feet are very fortunate. When will my spiritual master, Sri 
Lokanatha Gosvāmī, take me with him to Sri Rūpa Gosvāmī and offer me at 
his lotus feet?" ; 
To attain his perfected spiritual body (siddha-deha), Sri Bhaktivinoda 
Thākura prays at the lotus feet of Sri Radha-Krsna: 
siddha-deha diya, vrndavana majhe 
sevamrta-kara' dana 
piyaiya prema, matta kari' more 
$una' nija guna-gana 
yugala sevaya, $ri rasa-mandale 
niyukta kara' amaya 
lalita sakhira, ayogya kinkarī 
vinoda dhariche paya 


Please bestow upon me my siddha-deha. Place me in the midst of Sri 
Vrndavana, and shower upon me the nectar of Your devotional service. Allow 
me to drink the nectar of Your prema and let me be fully absorbed in it, so 
much so that | become totally maddened. Then You will be able to hear me 
sing about Your astonishing attributes. Bhaktivinoda, the unworthy servant 
of Lalita Sakhī, holding Your lotus feet close to his heart, begs to be engaged 
in confidential service unto You in the arena of the rasa dance. Please hear 
my supplication and appoint me as Your maidservant. 

In his  Karpanya-pafijika-stotra,  Utkalikā-vallarī, Šrī Gāndharvā- 
samprārthanāstakam and other works, Srīla Rūpa Gosvāmī has to some 
extent shed light on the service rendered to the Divine Couple in one's 
perfected spiritual body (siddha-deha), as has Srī Raghunātha dāsa Gosvāmī 
in compositions such as Vilapa-kusumafijali, Prema-pürabhigha-stotram, 
Utkantha-da$akam, Sva-sankalpa-prakāša-stotram, Sri Prarthanamrta- 
stotram and Abhista-prarthanastakam. Our author, Srila Cakravarti Thakura, 


has also described similar moods in his Sankalpa-kalpadruma. For 
practitioners of raganuga-bhakti, all these confidential moods are the 
topmost treasure, like a cintamani gem that fulfills all desires. 
Srī Raghunatha dasa Gosvami has expressed his innermost moods as 
follows in Vilapa-kusumanijali (72): 
Sri-rupa-Manjari-kararcita-padapadma- 
gosthendra-nandana-bhujarpita-mastakayah 
ha modatah kanaka-gauri padaravinda- 
samvāhanāni Sanakais tava kim karisye 
After enjoying some amorous pastime, the happily exhausted Srimati 
Radhika puts Her head in the lap of Sri Krsna, who runs His soft, fragrant 
lotus fingers slowly and gently through Her hair, thus untangling Her 
disheveled curls. At that time Sri Rupa Mafijarī takes her mistress’s 
extremely soft lotus feet in her lap and lovingly massages them. When will 
the day come when Rupa Manjari will beckon me with a gesture and grant 
me this service? Alas! When will | get the opportunity to perform this service 
to Srimati’s supremely precious and so rarely attained lotus feet? 


Someone may argue that the phrase vraja-loka in the second verse quoted 
from Bhakti-rasamrta-sindhu refers only to Sri Radha, Lalita and so on. This 
would mean that a sadhaka should perform service with his physical body 
according to the mood of these Vraja maidens. If that is the case, since the 
scriptures have not mentioned anywhere that Sri Radha and Lalita have ever 
performed activities such as taking shelter of a spiritual master, observing 
fasting on holy days like Ekāda$ī, worshiping a $alagrama-$ila or rendering 
service to the tulasī plant, it would follow that it would not be important for 
practitioners following these eternal associates to execute these limbs of 
bhakti. However, the true meaning of the phrase vraja-loka refutes all such 
misconceptions put forward by the present-day skeptical, opposing theorists. 
Srila Jiva Gosvamipada, in his commentary on this verse (1.2.295) from 
Bhakti-rasamrta-sindhu, explains that the phrase vraja-loka refers to Sri 
Krsna’s dearmost associates and their intimate followers, like Sri Rupa 
Gosvami and so on. Thus, one should perform service mentally in the siddha- 
deha by following Sri Rupa Mafjari and other Vrajavasis, and physical service 
in the sadhaka-deha by emulating Sri Rupa and our other gosvamis. 


Municari-gopīs 

According to the Padma Purāņa, some sages residing in the forest of 
Dandakaranya worshiped Krsna by the gopāla-mantra, but in spite of praying 
to Him for a long time, they were unable to attain their cherished desires. 
Fortunately, Sri Ramacandra arrived in the forest. Upon seeing his charming 
beauty, deep amorous attraction for Krsna arose in the sages' hearts. Feeling 
restless because of their intense hankering, within their minds they prayed 


at the lotus feet of Srī Rāmacandra for fulfillment of their wishes. He 
understood their hearts and granted them a boon to satisfy their desire. 
Afterwards, by Srī Rāmacandra's mercy, they intently engaged in the 
appropriate bhajana and attained the elevated stage of bhāva. By the 
arrangement of Yogamaya, in their next lives they entered the wombs of 
gopis and took birth as cowherd damsels. Some of them received the 
association of nitya-siddha-gopis and easily participated in the rasa dance. 
The others, who did not receive that association, were enjoyed by their 
husbands and bore children. At the time of the rāsa-līlā, their husbands held 
them back and prevented them from participating in the rasa dance. As a 
result, these gopis, being deeply agitated in separation from Krsna, burned 
up all impiety (ašubha) in the fire of that separation. By meditating on Sri 
Krsna and embracing Him within their hearts, they received the bliss of 
union, which washed away their mundane pious merits (Subha), allowing 
them to directly meet with Srī Krsna in the arena of the rāsa dance. 


Upanisadcari- and $ruticari-gopis 

Some of the prominent Srutis (Upanisads), who were thoroughly versed in 
subtle and profound philosophical considerations, were completely 
astonished to see the unparalleled fortune of the gopis. To attain the same 
fortune as the Vraja maidens, they began to worship the Lord with intense 
desire. After a long time, $ri Krsna was pleased with their worship and 
appeared before their eyes. Seeing Him, they offered their internal desire at 
His lotus feet, saying, "O Krsna, after gazing at Your full beauty, which 
defeats that of millions of Kamadevas, we are submerged in amorous 
emotions and, like the gopis, we are bewitched by feelings of kama. Just as 
the maidens of Gokula, enamoured by Your sweetness, served You with the 
intent of engaging in romantic pleasure, we fervently yearn to be related 
with You in the same manner. Please fulfill our hearts' desire." 

Šrī Krsna was pleased with their prayers and replied, "O Srutis, your desire 
is so exalted. It is extremely rare and most difficult to attain the mood of the 
gopis. Nevertheless, by My mercy your desires will be fulfilled in your next 
life, when you will take birth as young cowherd maidens from the wombs of 
gopis in Vraja." 

In this way, it has been recommended to engage in sadhana-bhajana by 
following the procedure adopted by those sādhakas who achieved a gopī 
form in the manifest Vraja after executing severe austerities for many, many 
births. However, just as final instructions are more authoritative, one will 
reap greater benefit and quicker results by following $riman Mahāprabu's 
special associates, that is, Sri Rūpa-Raghunātha and the other gosvāmīs. 


text 12 

tani carcana bhaktav ahangrahopasana mudra nyasa dvaraka-dhyana 
rukminy adi-püjadiny agama-$astra-vihitany api naiva karyani. bhakti-marge 
‘smin kificit kificit anga-vaikalye ‘pi dosābhāva $ravanat. yad uktam - “yan 
asthaya naro rajan na pramadyeta karhicit. dhavan nimilya va netre na 


skhalen na pated iha.” iti "na hy angopakrame dhvamso mad bhakter 
uddhavanv api." iti ca "angi vaikalye tv asty eva dosah. yan 
$ravanotkirtanadin bhagavad-dharman asritya ity ukteh." "$ruti-smrti- 
puranadi-pancaratra-vidhim vina aikāntikī harer bhaktir utpatayaiva 
kalpate." ity ukte$ ca. lobhasya pravartakatve 'pi nija bhava pratikülany 
uktani sarvani $astra-vihitanam tyaganaucityam iti buddhya yadi karoti tada 
dvaraka-pure mahisi-janaparijanatvam prapnoti. yad uktam - "riramsam 
susthu kurvan yo vidhi-margena sevate. kevalenaiva sa tada mahisitvam iyat 
pure." kevalenaiva krtsnenaiva na tu nija bhāva-pratikūlān mahisi-püjadin 
kamscit kamsid am$an parityajyety arthah. "nirnite kevalam iti trilingan tv 
eka krtsnayoh" ity amarah. kevalena vidhi-margena pure mahisītvam 
mi$rena mathurayam iti vyakhya nopapadyate. pure yathā mahisitvam tathā 
mathurayam kim rüpatvam? kubja parikaratvam iti cet kevala vaidhī bhakti 
phalad api mišra-vaidhī bhakti phalasya apakarsah khalu anyaya eva. 
"ramaniruddha pradyumna rukminya sahito vibhuh." iti gopala tāpanī $ruti 
drstya rukmini parinayo mathurayam ity ato rukmiņī parikaratvam iti 
vyakhya tu na sarva laukikī. radha-krsnopasakah katham kubjām va 
rukminim va prapnoti iti dvitiya$ canyayah. vastutas tu lobha-pravartitam 
vidhi-margena sevanam eva raga-marga ucyate vidhi-pravartitam vidhi- 
margena sevanafi ca vidhi-marga iti. vidhi-vinabhütam sevanam tu Sruti- 
smrtyadi-vakyad utpata-prapakam eva. 
Raganuga-sadhakas are advised not to practice ahangrahopasana 
(considering oneself identical with the object of worship), nyasa (various 
elaborate practices for chanting mantras and performing arcana), meditation 
on the moods of Dvārakā and worship of Rukmiņī and the other queens of 
Dvaraka, even though these are included in the limb of arcana as mentioned 
in the Tantras. It is understood from the scriptures that on the path of 
spontaneous devotion, there is no fault if some of the limbs of sadhana are 
not followed completely. In the conversation between Maharaja Nimi and the 
Nava-yogendras recorded in Srimad-Bhagavatam (11.2.35), it is said: 
yan asthaya naro rajan 
na pramadyeta karhicit 
dhavan nimilya va netre 

na skhalen na pated iha 
O King, followers of this devotional path, having taken shelter of spiritual 
virtue (bhagavad-dharma), are never afflicted by misfortune. Even if one 
runs along with eyes closed, one will never slip or fall from the path. 


The word yan in the above verse refers to taking shelter of the principal 
limbs of bhakti (Sravana, kirtana and so on), whereupon it is not considered a 
fault to overlook any other limb. 

In Srimad-Bhagavatam (11.29.20) Bhagavan Sri Krsna said to Uddhava: 


na hy angopakrame dhvamso 


mad-bhakter uddhavāņv api 
Shortcomings in one's performance of certain limbs of bhakti do not prove 
detrimental in this devotional path for one who has just begun practicing. 


In addition, the Brahma-yāmala declares: 
Sruti-smrti-purāņādi- 
pancarātra vidhim vinā 
aikāntikī harer bhaktir 
utpātāyaiva kalpate 
Even though one may be engaged in exclusive devotion toward the Lord, if 
one transgresses the regulations of scriptures like the $ruti, Smrti, Purāņas 
or the Paficaratra, his bhakti will simply be the cause of disturbance. 


When a sadhaka is overcome by devotional greed, he is no longer 
controlled by the regulations of the scriptures. However, if in his bhajana he 
continues to follow those scriptural instructions that are unfavorable to his 
own moods, such as meditation on Dvaraka and so on, considering them to 
be compulsory, he will become an associate of the queens of Dvaraka upon 
attaining perfection. The scriptures provide proof for this. 


riramsam susthu-kurvan yo 
vidhi-margena sevate 
kevalenaiva sa tada 
mahisitvam iyat pure 
Bhakti-rasamrta-sindhu (1.2.303) 


Even if one has a strong desire to enter into the closest amour with the Lord 
but performs service in vidhi-marga only, one will become an associate of 
the queens of Dvaraka. 


In this verse the word kevala indicates that if one is exclusively dedicated to 
following vidhi-marga without foregoing worship of the Dvaraka queens or 
any other limb that is unfavorable to one’s moods, one will attain the 
position of an eternal associate of the Dvaraka queens. The Amara-kosa 
Sanskrit dictionary confirms the definition of the word kevala as “only.” 
Some propose that by engaging in sadhana in vidhi-marga only, one 
attains the servitorship of the queens of Dvaraka. And if one performs 
sadhana in which vidhi-marga is mixed with raga-marga, one becomes a 
maidservant of the queens of Mathura. However, such an explanation gives 
rise to many questions, as it has no logical reasoning behind it. The first 
question is this: if becoming a queen of Dvaraka means to become an 
associate of Rukmini, Satyabhama and other queens, then what does it 
mean to become an associate of the Mathura queens? It is inconsistent to 
reply that it means to become an eternal associate of Kubja. From the 


viewpoint of rasa as described in the rasa-$astras, the position of Kubjā is 
inferior to that of Rukmiņī and the other queens. Thus, the conclusion would 
be that the path of mixed raga and vidhi gives a result inferior to that of 
vidhi alone. There is not a shadow of a doubt that this would be highly 
unjustified. 

One may present the statement from Gopala-tapani Upanisad, "The 
omnipotent Sri Krsna resides eternally in Mathura-dhama with Sri Baladeva, 
Sri Aniruddha, Sri Pradyumna and Sri Rukmini-devi.” This would mean that 
Rukmini was married in Mathura, and that Sri Krsna also resides there with 
her and His other associates. Hence, attaining the position of the Mathura 
queens, which is the fruit of vaidhi-bhakti mixed with raga, means becoming 
an associate of Rukmini in Mathura. This explanation is also illogical, because 
not everyone accepts that Rukmini was married in Mathura. Why should a 
sādhaka become the eternal associate of Kubja or Rukmiņī by worshiping 
Radha and Krsna? This is a second inconsistency. In raga-marga, one is 
inspired by genuine greed and serves according to vidhi, the regulated path, 
whereas in vidhi-marga one serves being prompted by the words of the 
scriptures. The previously quoted $ruti-smrti-puranadi verse from the 
Narada-pancaratra provides evidence that serving Sri Krsna without following 
regulations causes disturbance only. 

Šrī Candrikā-cakora-vrtti 

The rules and regulations meant for ahangrahopāsanā, mudrā, nyāsa, 
meditation on the moods of Dvārakā and worship of Rukmiņī and the other 
queens of Dvaraka, although mentioned in the Tantras, need not be followed 
by raganuga-sadhakas. Here ahangrahopasana means the worship by which 
one thinks, “I am Brahman.” The practitioner of spontaneous devotion should 
execute sadhana-bhajana by remembering and following the specific mood 
of his cherished Vrajavasis - such as Subala, Sridama and other sakhas, 
Nanda Baba and Mother Yasoda, or Lalita, Višākhā, Rüpa Manjarī and other 
Vraja maidens - for which he has greed. He should not imagine himself to be 
Sridama, Subala Sakha, Yašodā or Lalita. This type of worship, called 
ahangrahopasana, is prohibited here. Some neophyte, so-called sadhakas, 
considering themselves to be Lalita, decorate their male bodies with 
ornaments meant for a woman and call themselves "Lalita Sakhi." But this 
improper behavior is forbidden by established rules of conduct. Such people 
bring disgrace to the name of Gaudiya Vaisnavas. 

In the scriptures we find descriptions of different types of nyasa: sad-anga- 
nyasa, pitha-nyasa, anga-nyasa, kara-nyasa and many others. These are 
various elaborate procedures prescribed for chanting mantras and 
performing arcana. As they are unfavorable to the mood of raganuga-bhakti, 
they too have been forbidden. 

Meditation on Dvaraka and worship of the queens there are predominated 
by ai$varya-bhava, an awareness of the Lord's supreme majesty. Sri Krsna, 
decorated like the emperor of emperors, sometimes resides there in His four- 
handed form, holding the conch, disc, club and lotus flower. He and His 


associates identify themselves as ksatriyas, and the royal queens, being 
ksatriyanis, are also endowed with a high degree of majesty. They are the 
wives of Krsna, married according to Vedic injunctions. Their love for the 
Lord is classified as samanjasa, inhibited. However, in Vraja, Krsna is an 
eternally youthful adolescent, expert in dancing, attired as a cowherd and 
forever accompanied by His flute. His intimate associates there are the 
cowherd men and women of Vraja. The gopis possess samartha-rati, a 
powerful love capable of controlling Krsna, which is far superior to the 
Dvaraka queens’ samafijasa-rati. Therefore a practitioner of the spontaneous 
path (raganuga-sadhaka) need not follow the rules and regulations of the 
scriptures related to meditation on Dvaraka and worship of the queens there. 

In raganuga-bhakti, if a person takes shelter of those essential practices, 
such as Sravana, kirtana and so on that are considered to be the very body 
of bhagavad-dharma, there is no fault if he fails to observe a few of the other 
limbs. One important point to be noted here is that the nine kinds of bhakti 
($ravana, kirtana and so on), or the five limbs (associating with devotees 
(sadhu-sanga), chanting the holy name (nama-kirtana), hearing Srimad- 
Bhagavatam (bhagavata-$ravana), residing in Vrndavana (vraja-vasa) and 
serving the deity ($ri-vigraha-seva)), or three limbs (Sravana, kirtana and 
smarana) are not only the main limbs of bhakti, but are actually the origin of 
all other limbs. That is, besides being the primary sadhana, they are also the 
sadhya, or goal. However, the previously mentioned processes of nyasa, 
mudra, meditation on Dvaraka, and so on do not constitute that sadhana 
which has the nature of the original limbs; they are merely limbs of arcana, 
one of the prime limbs. Therefore, as they are unfavorable to the cultivation 
of the moods of raganuga-bhakti, exclusion of these activities is not harmful. 
However, any neglect of the prime limbs, which are in fact the original limbs, 
would prove harmful. Especially when one is absorbed in the principal limbs 
of hearing, chanting, remembrance and so on, any laxity in observing other 
limbs is not considered to be a fault. 

Some people have the mistaken belief that it is not necessary to follow the 
rules and regulations delineated in the Vedic scriptures or to accept $rimad- 
Bhagavatam, the crown-jewel of all evidence. They think that one can 
become a rasika devotee by practicing intense, single-pointed bhakti 
according to one's own whim. Due to their firm conviction in this 
misconception, they fail to follow the indispensable practices of taking 
shelter of a bona fide spiritual master, understanding the elevated 
devotional sentiments described in Srimad-Bhagavatam and observing vows 
such as those prescribed for the holy day of Ekādašī and and the holy month 
of Karttika. They impudently advertise themselves as being rasika and take 
pride in being devotees on the path of spontaneous devotion. To emphasize 
this point, the verse $ruti-smrti-puranadi has been cited in Text 12. 


text 13 


atha rāgānugāyā angāny anyāni bhajanāni kāni kīdršāni kim svarūpāņi 
katham kartavyāny akartavyāni vety apeksāyām ucyate. svābhīsta- 
bhavamayani, svabhista-bhava-sambandhini, svabhista-bhavanukülani, 
svabhista-bhavaviruddhani, svabhista-bhava-viruddhani, iti panca-vidhāni 
bhajanani Sastre dr$yante. tatra kanicit sadhya-sadhana-rüpani, kanicit 
sadhyam premanam prati upadana-karanani, kanicit nimitta-karanani, kanicit 
bhajana-cihnani, kanicid upakarakani, kanicit apakarakani, kanicit tatasthani, 
iti. etani vibhajya dar$yante. 


Which limbs are to be practiced in raganuga-bhakti? How many types are 
there? What are their characteristics? Which are essential, and which are to 
be disregarded? To answer these questions, the scriptures set down five 
types of devotional practices: 


(1) svabhista-bhavamaya - saturated with one's cherished mood; 

(2) svabhista-bhava-sambandhi - related to one's cherished mood; 

(3) svabhista-bhava-anuküla - favorable to one's cherished mood; 

(4) -svabhista-bhava-aviruddha - neutral, or not opposed, to one's cherished 
mood; and 

(5) -svabhista-bhava-viruddha - detrimental to one's cherished mood. 


Here svabhista means the mood that a sadhaka aspires to attain. Some of 
these five categories are both the practice (sadhana) and the goal (sadhya). 
(That is, the nature of the practices never changes; the only difference is 
that in the stage of sadhana they are in an immature state, while in the 
stage of sadhya they are mature.) To achieve the goal of prema, some are 
direct, or ingredient, causes (upadana-karana) and others are indirect, or 
instrumental, causes (nimitta-karana); some are signs of bhajana (such as 
wearing the Vaisnava markings of tilaka, wearing neck beads made from the 
holy tulasi tree, dress meant for the different stages of life (a$ramas), and so 
on); some are helpful; some are neutral; and some are harmful. All of these 
classifications will be explained ahead. 


text 14 

tatra dasya-sakhyadini svabhista-bhava-mayani, sadhya-sadhana-rüpani. 
guru-padasrayato mantra-japa-dhyanadini sadhya-pratyupadana-karanatvad 
bhava-sambandhini “japen nityam ananya-dhih" ity ady-ukte nitya krtyani, 
"japyah svābhīsta-samsargī krsna-nama maha-manuh” iti ganoddesa- 
dipikokteh, siddha rüpenanugamyamananam api mantra-japa-darsanad 
upadana karanatvena bhava sambandhini “gah sarvendriyani vindann eva 
san mama gopa-strī-jana-vallabho bhavaty abhista samsargi krsna nama eva 
maha-manuh sarva-mantra-srestha ity astada$aksaro dasaksaras ca mantra 
eva arthad ukto bhavatiti gaņoddeša-dīpikā-vākyārtho jheyah. sviya- 
bhavocita nāma-rūpa-guņa-līlādi smarana $ravanadini upadana-karanatvat 
bhava-sambandhini. tatha hi - "gitani namani tad arthakani gayan vilajjo 
vicared asanga" iti. "Srņvanti gayanti grnanty abhiksnasah, smaranti 
nandanti tavehitam janah" ity ady ukter abhiksna-krtyani. atra raganugayam 


yan mukhyasya tasyāpi smaraņasya kīrtanādhīnatvam avašayam vaktavyam 
eva kirtanasyaiva etad yugādhikāratvāt sarva bhakti-margesu sarva Sastrais 
tasyaiva sarvotkarsa pratipadanac ca. "tapamsi $raddhaya krtva premadhya 
jajire vraje" ity ujjvala-nilamany ukter anugamyamananam srutinam 
premanam prati tapasam karanatvavagamat kalav asmin tapo 'ntarasya 
vigitatvat "mad artham yad vratam tapah" iti bhagavad-ukter ekādašī- 
janmastamy-adi vratani tapo rüpani iti nimitta-karanani naimittika-krtyani 
akarane pratyavaya $ravanan nityani. tatraivaikādašī vratasyanvaye 
"govinda-smaranam nrnam yad ekada$y-uposanam" iti smrter upadana- 
karana-smaranasya labhad amsena bhava-sambandhitvam api, vyatireke tu 
"matr-ha pitr-ha caiva bhratr-ha guru-ha tatha" ity adi skandadi-vacanebhyo 
guru-hantrtvadi $ravanan namaparadha labhah "brahma-ghnasya surapasya 
steyino guru-talpinah" iti visnu-dharmottarokter anapayi papa-vi$esa-labha$ 
ca, iti ninda$ravanad atyavasyaka-krtyatvam. kim bahuna, "paramapadam 
apanne harse và samupasthite. naikādašīm tyajed yas tu tasya dīksāsti 
vaisnavah. visnavarpitakhilacarah sa hi vaisnava ucyate." iti skanda- 
vakyabhyam ekādašī-vratasya vaisnava-laksanatvam eva nirdistam. kim ca 
vaisnavanam bhagavad-anivedita-bhojana-nisedhah, "vaisņavo yadi bhunjita 
ekada$yam pramadatah" ity atra bhagavan-niveditannasyaiva bhojana- 
nisedho 'vagamyate. karttika vratasya ca tapo ‘msena nimitta tvam $ravana- 
kirtanady-amsena upadanatvam api. $ri-rüpa-gosvami-carananam asakrd 
uktau karttika-devateti karttika-devity ürjja-deviti ürjje$variti $ravanad 
visesatah $ri-vrndavane$vari prapakatvam avagamyate. "ambarisa Suka- 
proktam nityam bhagavatam $rnu" iti smrteh krameņa Sri bhagavata- 
$ravanader nitya-krtyatvam uktam. "katha imas te kathita mahīyasām” ity 
anantaram "yas tüttama-$loka-gunanuvadah prastuyate nityam amangala- 
ghnah tam eva nityam $rnuyad abhiksnam krsne ‘malam bhaktim 
abhipsamanah." iti dvadasokter da$ama-skandha-sambandhi sva-prestha $ri- 
krsna-carita-$ravanader yathayogyam nitya-krtyatvam abhiksna-krtyatvam 
bhava-sambandhitvam ca. nirmalya-tulasi-gandha-candana-mala-vasanadi- 
dharanani bhava-sambandhini. tulasī kastha-mala gopicandanadi-tilaka- 
nama-mudra-carana-cihnadi-dharanani vaisnava-cihnany anukülani. tulasi- 
sevana-parikramana-pranamadiny apyanu-külani. gava$vattha-dhatri- 
brahmanadi-sammanani tad bhavaviruddhani upakarakani. vaisnava-seva 
tükta samasta laksanavati jheya. uktany etāni sarvani kartavyani. yathaiva 
posyat krsnad api sakasat tat posakesv avartita dugdha-dadhi-navanitadisu 
vraje$varya adhi-kaivapeksa, $ri-krsnam sva-stanya-payah pibantam 
bubhuksum apy apahaya tadīya dugdhottaranartham gatatvat. tathaiva 
raga-vartmanugamana-rasabhijha-bhaktanam posyebhyah $ravana 
kirtanadibhyo ‘pi tat posakesv etesu sarvesu paramaivapeksanam 
naivanucitam. ahangrahopasana nyasa mudra dvaraka-dhyana mahisy- 
arcanadiny apakarakani na kartavyani. puranantara-katha-sravanadini tata- 
sthani. atra bhakteh saccidananda-rüpatvan nirvikaratve 'pi yad 
upadanatvadikam tat khalu durvitarkyatvad eva bhakti-Sastresu "tatra 
prema-vilasah syur bhavah snehadayas tu sat” ity adisu vilasa-Sabdena 


vyanjitam, yathā rasa-Sastre vibhāvādi Sabdena, atra khalu sukha- 
bodhārtham eva upadanadi-sabda eva prayukta iti ksantavyam sadbhih. 


The devotional sentiments of servitude (dasya), fraternity (sakhya), 
parenthood (vatsalya) and amorous love (madhurya) are called bhavamaya, 
those that are saturated with one's cherished mood. Hearing ($ravana), 
chanting (kirtana) and performing other limbs of bhajana in these moods 
nourish the sadhaka's creeper of divine love (prema). Thus, these activities 
are called bhavamaya-sadhana. Upon the manifestation of prema, the 
performance of such $ravana, kirtana and so on is called bhavamaya-sadhya. 
Hence, these practices of bhajana are both the means and the goal. 

The practices of bhajana, beginning with taking shelter of a genuine 
spiritual master and including mantra-japa, meditation and so on, are 
upadana-karana, the ingredient, or material, cause for attaining the goal of 
prema. They are therefore called bhava-sambandhi, those activities related 
to one’s desired feeling or mood. The scriptures enjoin a perpetual duty in 
phrases such as: “japen nityam ananya-dhīh - one must perform japa every 
day with one-pointed attention.” The Gaņoddeša-dīpikā states that it is one’s 
duty to chant the great mantra comprised of Krsna’s names that is 
associated with one’s desired relationship with Krsna (japyah svabhista- 
samsargī krsna-nama-mahamanuh). The japa or kirtana of those names of 
Krsna that specifically allude to the eternal relationship with the Lord that 
one aspires for in one’s perfected form should be understood to be bhava- 
sambandhī, because it is upadana-karana, the ingredient cause of ecstatic 
devotion (bhava). 

What is the great mantra comprised of Krsna’s names that is associated 
with one’s desired relationship? In reply to this question, Ganoddesa-dipika 
presents the following explanation: in the word govinda, the syllable go 
means “having pervaded all my senses.” Thus, govinda means “the beloved 
of the cowherd girls, Gopijana-vallabha, having pervaded all my senses, 
splendidly resides there.” Therefore the term maha-mantra here refers only 
to that name of Krsna which is associated with one’s own desired 
relationship with Him. Because of this explanation, the eighteen-syllable 
gopala-mantra has been referred to as the best of all mantras. In conclusion, 
the sadhana comprised of the hearing and chanting of Sri Krsna’s name, 
form, qualities and pastimes as appropriately related to one’s own cherished 
mood is known as bhava-sambandhi (due to its being the upādāna-kāraņa, or 
ingredient cause of bhava). 

Srimad-Bhagavatam (11.2.39, 1.8.36) advises: 


gitani namani tad arthakani 
gayan vilajjo vicared asangah 
Completely giving up material attachments, one should wander freely, 
unembarrassed while singing about the sweetness of Sri Krsna’s name and 
beauty. 


$rnvanti gayanti grnanty abhīksņašah 
smaranti nandanti tavehitam janāh 
The devotees achieve supreme bliss by incessantly hearing about, glorifying 
and remembering Your pastimes. 


These proofs from scripture confirm that continuous engagement in bhava- 
sambandhī-sādhana is obligatory. 

It has been mentioned earlier that smarana, remembrance, is the primary 
limb of raganuga-bhakti. But one should understand that smarana is 
dependent on kirtana. In the present age of Kali, it is the practice of kirtana 
that grants the eligibility to enter into bhajana, because as all the scriptures 
proclaim, kirtana is superior to all the other limbs of bhakti and bestows the 
highest result. 

In Sri Ujjvala-nilamani it is said that the personified Srutis, following the 
mood of the gopis, performed austerities (tapasya) with deep faith and, upon 
attaining full prema, took birth in Vraja. This proves that performance of 
penances is one cause for attaining gopi-prema. Here tapasya means fasting 
on holy days such as Ekādašī and Janmāstamī, because in the present age of 
Kali other types of austerities are condemned. The Lord has personally said, 
"Mows performed for My sake are called tapasya." Thus, fasting on holy days 
such as Ekādašī and Janmastami and other such austerities are nimitta- 
karana, instrumental causes for enhancing one's specific devotional 
sentiment. Failure to perform these occasional duties is harmful, and thus 
they are to be accepted as perpetual obligations. In this vein, the scriptures 
known as Smrti further explain that to fast on Ekādašī is accepted as 
govinda-smarana, remembrance of Govinda. On the basis of this evidence, 
we can see that observing vows such as those pertaining to holy days like 
Ekādašī and Janmāstamī leads to attaining smarana, remembrance, which is 
upadana-karana, the ingredient cause of attaining one's cherished mood. 
Therefore such vows are partially considered to be bhava-sambandhli. 

From the perspective of prohibitions, the Skanda Purana declares that 
people who fail to observe Ekadasi take on sin equal to killing one’s mother, 
father, brother and spiritual master. Disregarding Ekādašī and other fasts is 
regarded as an offense to the holy name. It is also written in the Visnu- 
dharmottara that, while the scriptures offer various means of atonement for 
crimes such as killing a brahmana, drinking liquor, kidnapping, and harboring 
lusty desires for the wife of one’s spiritual master, there are no penances 
that can eradicate the sin incurred by taking grains on Ekādašī. Therefore 
regular observance of the Ekadasi vow is accepted as obligatory and should 
be followed without question. In the Skanda Purana it is said, “People who do 
not abandon their Ekādašī fast, even in the presence of dreadful calamities 
or untold happiness, have attained Vaisnava initiation (diksa) in the true 
sense,” and “Those who dedicate all their activities at the lotus feet of Visnu 
are genuine Vaisnavas.” These two statements from the Skanda Purana 
confirm that it is incumbent upon Vaisnavas to observe Ekādašī. Vaisnavas 


are always forbidden to accept anything not offered to the Lord, but on 
Ekādašī, Vaisņavas are prohibited from accepting grains, even if it is mahā- 
prasāda and taken out of inattentiveness. 

The vow observed during the holy month of Kārttika, as an aspect of the 
performance of austerities, is nimitta-kāraņa, the instrumental cause of 
attaining one's cherished devotional sentiment. As an aspect of the 
performance of primary devotional limbs such as hearing ($ravana) and 
chanting (kirtana), it is upadana-karana, the ingredient cause. In many 
places Šrī Rüpa Gosvāmī has mentioned that $rimati Rādhikā, as the 
presiding deity of the Karttika month, is called Kārttika-devī, Urja-devi, 
Urjesvarī and so on. Observing the Karttika vow presents a special 
opportunity for the sadhaka to achieve the mercy of Srimati Radhika, the 
goddess of Vrndavana. Hence, it is compulsory. 

"O Ambarisa, $rimad-Bhagavatam, spoken by Sukadeva Gosvami, should 
be heard every day." This statement from the Smrti declares that hearing 
Srimad-Bhagavatam is a perpetual duty. 

"| have glorified the lives of great personalities to you. Those who are 
aspiring for pure devotion at the lotus feet of Sri Krsna should regularly hear 
the attributes of the Lord, the destroyer of all inauspiciousness who is 
glorified with immaculate poetry." This statement from Srīmad-Bhāgavatam 
(12.3.15) establishes that hearing about the character of one's beloved Srī 
Krsņa as related in the Tenth Canto is a continual duty in the category of 
bhava-sambandhi, activity related to one's cherished mood. 

Accepting tulasī leaves, sandalwood paste, perfume, garlands and 
garments that have been offered to the Lord is bhāva-sambandhī. Activities 
such as wearing neck beads made from the holy tulasi tree and adorning the 
body with Vaisnava markings such as tilaka, stamps of the holy name and of 
the Lord's footprints marked in gopi-candana, are bhava-anuküla, favorable 
to the development of one's desired mood. Serving tulasī and 
circumambulating and offering obeisances to her are also bhāva-anukūla. 
Since it is helpful to honor the cow, the banyan tree, the myrobalan tree, the 
brahmanas and so on, such limbs of devotion are called bhava-aviruddha, 
neutral to the development of the desired sentiments. 

Serving the Vaisnavas includes all the special qualities of the four practices 
of bhajana already described (that is, bhavamaya, bhava-sambandhi, bhava- 
anukūla and bhava-aviruddha) and must be performed along with them. All 
of the practices mentioned above are to be accepted as regular duties. For 
example, it is seen that Mother Yašodā gives more importance to diligently 
looking after the boiled milk, curd and butter with which she will nourish Sri 
Krsna than to Krsna Himself. As told in the Tenth Canto of Srimad- 
Bhagavatam, in the middle of feeding her son breast-milk, she put Him down 
in order to rescue the boiling milk, although He was not yet satisfied. 
Similarly, it is also not improper for raganuga-bhaktas conversant with rasa 
to pay more attention to the aforementioned devotional activities, which 
directly nourish $ravana, kirtana and so on. 


Since ahangrahopāsanā, nyāsa, mudrās, meditation on Dvārakā and 
worship of the Dvārakā gueens are a hindrance to rāga-mārga-sādhana, they 
are prohibited. Hearing discourses on Puranas other than S$rimad- 
Bhagavatam is neutral - that is, neither favorable nor unfavorable. 

Although bhakti is by nature eternally existent, fully sentient and spiritually 
blissful (sac-cid-ananda-svarüpa) and is not subject to transformation, still 
we have employed terms such as upadana-rüpa - meaning "that which takes 
the form of the ingredient cause" - just to help us understand this difficult 
subject matter more easily. In the scriptures that delineate the science of 
devotional mellows, terms such as vibhava and anubhava have been used to 
describe rasa; similarly, upadana and other words have been used here to 
make this subject easy to comprehend. May the saintly devotees forgive me 
for this. 

Šrī Candrikā-cakora-vrtti 

In Bhakti-sandarbha (Anuccheda 273) Srīla Jīva Gosvāmī says: "ataeva yady 
anyapi bhaktih kalau kartavya tada tat samyoge naivety uktam - in Kali- 
yuga, if one is practicing other limbs of bhakti, it is obligatory to perform 
them along with harināma-sankīrtana.” $rila Sanātana Gosvāmī has also said 
that harinama-sankirtana is the topmost out of all the limbs of bhakti, 
including smarana, remembrance: 


manyamahe kirtanam eva sattamam 
lolatmakaika sva-hrdi sphurat smrteh 

vāci sva-yukte manasi $rutau tatha 
divyat paran apy upakurvad atmavat 


Brhad-bhagavatamrta (2.3.148) 


We consider that kirtana is superior to smarana because remembrance 
appears in the heart only, and the heart is flickering and unsteady by nature. 
Kirtana, however, directly manifests on the organ of speech and 
automatically paints the mind with its own hue. In the end the sound of 
kirtana not only satisfies one's own ears, but pleases all those who hear it, 
just as it pleases one's self. 


Smarana does not have this power. Therefore only kirtana is capable of 
subduing the mind, which is more restless than the wind. Moreover, without 
kirtana the mind is incapable of performing smarana. The mind cannot be 
made steady by any means other than kirtana. This is the deep meaning of 
the above verse by Srila Sanatana Gosvamti. 


krsnasya nana-vidha-kirtanesu 
tan-nama-sankirtanam eva mukhyam 

tat-prema-sampajanane svayam drak 
$aktam tatah sresthatamam matam tat 


Brhad-bhāgavatāmrta (2.3.158) 
Among the many types of $ri-krsna-kirtana, the kīrtana of the Lord's name is 
topmost and supremely worshipable. Through $ri nama-sankirtana, the 
supreme wealth of krsna-prema manifests in the sadhaka's heart very 
quickly. This Śri nama-sankirtana is independently capable of bestowing pure 
love for Krsna, and therefore, compared to smarana and other limbs of 
bhakti, it is considered the foremost. 


Furthermore, $ri nàma-sankirtana is both the practice (sadhana) and the goal 
(sadhya). This is the conclusion of Srila Sanatana Gosvāmī and other 
Vaisnava acaryas who are deeply immersed in love for the Lord. 


thus ends the first illumination 


SECOND ILLUMINATION 


text 1 

nanu "na hanim na glanim na nija-grha-krtyam vyasanitam na ghoram 
nodaghurnam na kila kadanam vetti kim api. varangibhih svangikrta-suhrd 
anangabhir abhito, harir vrndaranye parama-ni$am uccair viharati." ity 
adibhya eva sri vrndavanesvaryadi-prema-vilasa-mugdhasya sri vrajendra- 
sūnor na kvapi anyatravadhana-sambhava ity avasīyate. tathā sati nana dig- 
desa-vartibhir ananta-rāgānugīya-bhaktaih kriyamanam paricaryadika kena 
svīkartavyam? vijhaptis tava pathadikam ca kena $rotavyam? tad am$ena 
paramatmanaivamsamsinor aikyad iti cet samadhir ayam samyag adhir eva 
tadr$a-krsnanuragi-bhaktanam. tarhi ka gatih? saksat $rimad-uddhavoktir 
eva. sā ca yatha - "mantresu mam va upahuya yat tvam akunthitakhanda 
sad-atma-bodhah. prccheh prabho mugdha ivapramattas tan me mano 
mohayativa deva." asyarthah - "mantresu jarasandha-vadha rajasüyady- 
artha-gamana-vicaradisu prastutesu mam vai ni$citam upahüya yat prccheh 
uddhava tvam atra kim kartavyam tad brühi iti prccheh aprcchah akunthitah 
kaladina akhandah paripürnah sada sarvadika eva atmano bodhah samvic- 
chaktir yasya sa mugdha iva yatha anyo mugdho janah prcchati tathety 
arthah tat tava yugapad eva maugdhyam sarvajhyam ca mohayativa 
mohayaty eva. atra mugdha iva tvam na tu mugdha iti. mohayativa na tu 
mohayati iti vyakhyayam sangaty abhavat. asangatesu karmany anihasya 
bhavo 'bhavasyety adi-vakyesu madhye etad vakyasyopanyaso vyarthah 
syad ity atas tatha na vyakhyeyam. tata$ ca dvaraka-lilayam saty api 
Sarvajnye yatha maugdhyam tathaiva vrndavana-lilayam api saty api 
maugdhye sarvajhyam tasyacintya-sakti-siddham eva mantavyam. ataeva 
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idam maha iti.” 


Srī Krsņa is the embodiment of rasa and is always immersed in amorous 
pastimes (rasa-vilāsa). 
na hanim na glanim na nija-grha-krtyam vyasanitam 
na ghoram nodaghūrņām na kila kadanam vetti kim api 
varangibhih svangikrta-suhrd anangabhir abhito 
harir vrndaranye parama-nišam uccair viharati 
Surrounded by the beautiful Vraja maidens, Sri Syamasundara, having 
accepted transcendental lust (kandarpa) as His heart’s nearest and dearest 
friend, is always so absorbed in romantic intrigues in Šrī Vrndavana that He 
remains completely unaware of anything else - any kind of loss, lamentation, 
household duties, calamity, fear, anxiety or defeat at the hands of his 
enemies. 


This scriptural evidence reveals that Vrajendra-nandana Syamasundara is so 
captivated in His loving affairs with $rimati Radhika and the other young 
wives of Vraja that He has no chance even to think about anything else. This 
being the case, who, then, accepts the service rendered by countless 
raganuga devotees situated in so many countries in all the directions? Who 
listens to the various kinds of prayers and praises that they offer to Him? 
One may resolve this uncertainty by saying that $ri Vrajendra-nandana's 
portion (amsa), Paramatma, resides in the heart of every living entity. Since 
there is no difference between the portion and the origin, it is Paramatma 
who accepts the service and hears the prayers and hymns of the raganuga 
devotees - this itself is Sri Vrajendra-nandana's accepting and listening. 
However, for a raganuga devotee of Krsna, such a proposition is as painful as 
a crippling disease. What, then, is the solution? $ri Uddhava provides the 
answer with these words: 


mantresu mam va upahüya yat tvam 
akunthitakhanda-sadatma-bodhah 

prccheh prabho mugdha ivapramattas 
tan no mano mohayativa deva 


Šrīmad-Bhāgavatam (3.4.17) 


O my Lord, while pondering, "Is it proper or not for Me to go there to kill 
Jarasandha, attend the rajasuya-yajna and perform other duties?" You called 
me over and, just like an ordinary, simple-minded person, asked me, "O 
Uddhava, what is My duty in this situation?" Although You are full of 
unlimited, eternal knowledge that is undivided and unimpeded by time and 
space, still You questioned me, just as an innocent person approaches 
someone wise for advice about some weighty matter. By simultaneously 
displaying child-like unawareness (mugdhata) and omniscience (sarvajnata), 
You are bewildering me. 


Uddhava is saying, "Some people explain that in reality You are not 
perplexed but are only acting so, and that You appear to be bewildering me 
but | am not really bewildered." However, such an explanation is 
inconsistent. One may try to justify such an interpretation by inappropriately 
citing seemingly relevant scriptural statements such as "karmany anihasya - 
the Lord is without endeavor, yet performs karma" and "bhavo 'bhavasya - 
He is unborn, yet takes birth." However, since this context is different, such 
an explanation is wrong. Just as we must accept child-like unawareness 
(mugdhata) in Sri Krsna's Dvaraka pastimes despite the presence of His 
omniscience (sarvajfiata), similarly in His Vrndavana pastimes we are obliged 
to acknowledge sarvajnata, brought about by His inconceivable potency, 
despite the presence of mugdhata. Līlāšuka Bilvamangala Thākura has given 
an identical explanation in Krsna-karnamrta (83): “We see that the 
apparently contradictory qualities of omniscience and child-like unawareness 
co-exist in each and every one of the Lord’s pastimes. Therefore we must 
accept this as being accomplished by His inconceivable potency.” 


text 2 

atra sarvajhatvam mahai$varyam eva na tu madhuryam, madhuryam khalu 
tad eva yad ai$varya vinabhuta kevala-nara-lilatvena maugdhyam iti sthüla 
dhiyo bruvate. 


Someone may propose: "One should understand that omniscience 
(sarvajnatā) here indicates an abundance of divine opulence (maha-ai$varya) 
devoid of sweetness (madhurya), while the bewilderment (mugdhata) that 
results from completely setting aside ai$varya and imitating human-like 
behavior is simply madhurya." But only dull-headed people will speak like 
this. 


text 3 

madhuryadikam nirüpyate. mahai$varyasya dyotane vadyotane ca nara- 
lilatvanatikramo madhuryam. yatha pütana pranaharitve ‘pi stana-cusana- 
laksaņa-nara-bāla-līlatvam eva. maha kathora $akata-sphotane ‘py ati 
sukumara carana traimāsikyottāna-šāyi bala-lilatvam. maha-dirgha- 


dāmāšakya-bandhatve 'pi mātr- bhiti-vaiklavyam. brahma-baladevadi- 
mohane ‘pi sarvajnatve ‘pi vatsa-cāraņa-līlatvam. tathā ai$varya sattva eva 
tasyadyotane dadhi-paya$-cauryam gopa-strī-lāmpatyādikam. ai$varya- 
rahita-kevala-naralilatvena maugdhyam eva madhuryam ity ukteh krida 
capala-prakrta-nara-balakesv api maugdhyam, madhuryam iti tatha na 
nirvacyam. 


Therefore the conclusion regarding the Lord's aspect of unassuming 
sweetness (madhurya) and related topics is that whether divine opulence is 
exhibited or not, if the mood of human-like pastimes is not transgressed 
even slightly, then it is called madhurya. For example, when Sri Krsna killed 
the demoness Pütana, He enacted the pastime of sucking her breast, 
behaving just like an ordinary human child. While smashing the terrifying 
and hard-hearted cart demon (Sakatasura) with His extremely tender lotus 
feet, Krsna maintained His human-like behavior as a small baby of only three 
months, lying flat on His back. Even when Mother Yašodā could not bind Him 
with the longest rope, Krsna appeared completely perturbed out of fear of 
her. In brahma-vimohana-līlā,4 having baffled Brahma, Baladeva and 
everyone else, Krsna was seen tending the cows and calves just like an 
ordinary human boy, even while personally remaining omniscient. Moreover, 
even though Krsna's great opulence (ai$varya) is present when He is seen 
performing the pastimes of stealing milk and yogurt and acting lustily toward 
the enchanting young cowherd maidens, that ai$varya is not apparent. 

If the Lord's child-like unawareness (mugdhata) were to be called 
madhurya simply because without displaying any divine opulence, it 
corresponds to human activities, then the mugdhata shown by any ordinary 
restless and playful child would also have to be called madhurya. Therefore it 
is completely wrong to explain madhurya in this way. 


text 4 

ai$varyam tu nara-lilatvasyanapeksitatve sati i$varatvaviskarah. yatha matr- 
pitarau prati aisvaryam dar$ayitva - etad vam darsitam rüpam prag janma 
smaranaya me. nanyatha mad bhavam jnanam martya-lingena jayate. ity 
uktam. yathā arjunam prati "pa$ya me rüpam ai$varam" ity uktva ai$varyam 
daršitam. vraje ‘pi brahmanam prati maiju-mahima-daršane parah sahasra- 
catur-bhujatvadikam apīti. 


To exclusively manifest the sentiment of being the supreme controller of 
existence (I$vara-bhava), while disregarding the human-like mood of nara- 
līlā, is called ai$varya. When revealing His magnificence, Krsna said to his 
parents $ri Vasudeva and Devaki ($rimad-Bhagavatam (10.3.44)), "O Father, 
O Mother, | have shown you My four-armed form just to remind you of your 
previous birth; otherwise, you would not have understood Me properly 
through My human-like characteristics." In the same way, he told Arjuna 
(Bhagavad-gita (9.5), “Behold My magnificent form!" and revealed His 
ai$varya. In Sri Vrndavana, too, even while displaying the glories of His 


charming beauty, He showed Brahmā thousands and thousands of His four- 
armed forms. 


text 5 

atha bhakta nistham aišvarya-jhānam. ataeva "yuvam na nah sutau saksat 
pradhāna-purusešvarau” ity adi vasudevokteh "sakheti matvā prasabham 
yad uktam" ity arjunokte$ ca I$varo ‘yam ity anusandhane ‘pi hrt-kampa- 
janaka-sambhrama-gandhasya anudgamāt sviya bhavasyati-sthairyam eva 
yad utpadayati tan mādhurya-jhānam. yatha - “vandinas tam upadeva gana 
ye, gita-vadya-valibhih paribabruh." iti “vandyamana-caranah pathi 
vrddhaih." iti ca yugala-gitokteh gostham prati gavanayana-samaye 
brahmendra-naradadibhih krtasya krsna-stuti-gita-vadyam pūjopahāra- 
pradana-pürvaka-carana-vandanasya drstatve 'pi $ridama-subaladinam 
sakhya-bhāvasyāšaithilyam. tasya tasya Srutatve ‘pi vrajabalanam madhura- 
bhāvasyāšaithilyam. tathaiva vraja-raja-krta-tad-a$vasana-vakyair 
vraje$varya api nāsti vatsalya-Saithilya gandho ‘pi praty uta dhanyaivaham 
yasyayam mama putrah paramešvara iti manasy abhinandane putra- 
bhavasya dardhyam eva. yatha prakrtya api matuh putrasya prthvi$varatve 
sati tat-putra-prabhavah sphita evavabhati. evam dhanya eva vayam yesam 
sakha ca paramesvara iti yasam preyan paramesvara iti sakhanam 
preyasinam ca sva sva-bhava dardhyam eva jfieyam. kim ca samyoge sati 
ai$varya-jhanam na samyag avabhasate, samyogasya Saityat candratapa- 
tulyatvat virahe tv aisvarya-jiānam samyag avabhasate virahasyausnaya 
sūryātapa-tulyatvāt. tad api hrt-kampa-sambhramadaraya bhavan nai$varya- 
jūānam. yad uktam-"mrgayur iva kapindram vivyadhe lubdha-dharma 
striyam akrta-virūpām stri-jitah kamayanam. balim api bali-matvavestayad 
dhvanksavad yas tad alam asita-sakhyair dustyajas tat kathartha" iti. atra 
vrajaukasam govardhana-dharanat pürvam krsna īsvara iti jhanam nasit. 
govardhana-dharana varuņa-loka gamananantaram tu krsno ‘yam Isvara 
eveti jane ‘py ukta prakāreņa Suddham madhurya-jhanam eva pürnam. 
varuna-vakyenoddhava-vakyena ca saksad i$vara-jfiane ‘pi "yuvam na nah 
sutav iti” vasudeva vakyavat vrajesvarasya “na me putrah krsna” iti manasy 
api manag api noktih $ruyate iti tasmad vraja-sthanam sarvathaiva $uddham 
eva madhurya-jhanam pürnam pura-sthānām tu aiSvarya-jhana-misram 
madhurya-jfianam pürnam. 


Now a description of devotees who are steadfast in the awareness of the 
Lord's great opulence (ai$varya) will be presented. $ri Vasudeva told $ri 
Krsna and Sri Baladeva, "You are not my sons. You are directly the Supreme 
Personalities of Godhead." Arjuna also, after seeing Krsna's universal form, 
said (Bhagavad-gita (11.41)), "O Krsna, please forgive me for whatever | may 
have said earlier out of carelessness or affection, not realizing Your glories." 
The statements of these devotees reveal that their respective vatsalya- and 
sakhya-bhava diminished upon seeing $ri Krsna's divine opulence. This is 
called ai$varya-jhana. But in madhurya-jhana, even when confronted with 
evidence that Krsna is the Supreme Lord, one will not register even the 


slightest scent of that awe which causes the heart to shudder because 
feelings of natural intimacy are already firmly established there. ; 

According to the Yugala-gita [Chapter 35 of the Tenth Canto of Srimad- 
Bhagavatam], “Gandharvas and other demigods devoted to the Srutis 
surrounded Sri Krsna on all four sides and worshiped Him with hymns, 
flowers and other paraphernalia,” and “Lord Brahma and others offered 
obeisances at His lotus feet as He herded the cows along the path.” These 
statements from Yugala-gita explain that the cowherd boys headed by 
Sridama and Subala saw Brahma, Indra, Narada and other demigods offer 
prayers with songs and musical instruments, worship with all paraphernalia, 
and obeisances at Krsna’s lotus feet as He returned from the forest. 
Nevertheless, their mood of natural friendship with Krsna was not even 
Slightly inhibited. After hearing of this instance from Pauņamāsī, the Vraja 
maidens were also seen to exhibit an unshakable fixation in their amorous 
feelings (madhurya-bhava) for the Lord. And in the same way, there was not 
the slightest weakening of Vraješvarī Srimati YaSoda’s maternal mood when 
she heard the words Vrajaraja Nanda Baba spoke to pacify the Vrajavasis. 
Rather, her love for Krsna was strengthened, and she said, "| am blessed 
that my son is directly Paramesvara, the Supreme Controller.” 

This statement indicates that the surge of maternal pride in the heart of 
Yašodā strengthens her vatsalya-bhava. In the same way, an ordinary 
mother whose son becomes the ruler of the world at once demonstrates 
even more motherly love for him. The sakhas say, "We, too, are blessed that 
our friend is Parame$vara," and the vraja-gopis also say, "We are blessed 
that the Supreme Lord is our beloved." From these statements we can 
understand that the moods of the Vrajavasis are strengthened by being 
confronted with evidence that $ri Krsna is the Supreme Lord. 

When the Vrajavasis meet with the Lord, any awareness on their part of His 
supreme majesty (aišsvarya-jhāna) is not apparent. Meeting is like the cool 
rays of the moon, but separation burns like the scorching rays of the sun. 
Therefore, in separation, ai$varya-jana manifests openly. Still, when 
reverential sentiments momentarily appear, if the heart does not palpitate 
and if feelings of awe are not aroused, this cannot really be accepted as 
ai$varya-jiana. For example, in Bhramara-gita [Chapter 35 of the Tenth 
Canto of Srimad-Bhagavatam] the gopīs say, "In His incarnation as Rama, 
from a hidden place like a hunter, He pierced the monkey king Bali with 
arrows. Generally, a hunter kills animals out of excessive greed for flesh, but 
Rama killed Bali without reason. Thus, He is even more cruel than a hunter. 
Furthermore, being subjugated by a woman (his wife Sita), He cut off the 
lusty Sūrpaņakhā's nose and ears. In His incarnation as Vamana, like a crow 
He accepted the worship of Maharaja Bali and bound him with the noose of 
Varunadeva. Therefore we do not want any kind of friendship with that black- 
complexioned person. Still, we continue to talk about Him, as it is extremely 
difficult for us to give this up." 


This verse from Bhramara-gita reflects the distinct moods of the Vraja 
maidens, who did not nurture any special reverence for $ri Krsna even after 
learning of His majestic aspect. Before Krsna lifted Govardhana Hill, the 
Vrajavasis had no ai$varya-bhava for Him. Even after Krsna lifted 
Govardhana and even when He returned from Varunaloka, even though they 
were confronted with evidence that Krsna is the Supreme Lord, the 
Vrajavasis' hearts were filled with feelings of madhurya-jnana just as before. 
$ri Vasudeva, referring to Krsna and Baladeva, said, "Neither of you are my 
sons." On the other hand, after hearing from Varunadeva and Uddhava that 
Krsna is the Supreme Person, Sri Nanda Maharaja experienced some 
knowledge of Krsna’s divine opulence arise in his heart, but he never felt 
that “Krsna is not my son.” Nor is it mentioned anywhere that he ever spoke 
in this way to anyone. Thus, the Vrajavasis were always full of spotlessly 
pure madhurya-jnana. The madhurya-jnana of the associates of Dvaraka, 
however, was mixed with awareness of the Lord's great opulence (ai$varya). 


text 6 

nanu pure vasudeva-nandanah krsno ‘yam aham ĪIšvara eva iti nara-lilatve ‘pi 
janaty eva yathā tathaiva nanda-nandanah krsnam svam īsvaratvena vraje 
janati na va? yadi janati tada dama-bandhanadi-lilayam matr-bhiti- 
hetukasru-patadikam na ghatate. tadadikam anukaranam eveti vyakhya tu 
manda-matinam eva na tv abhijna-bhaktanam. tathāvyākhyān asyabhijna- 
sammatatve "gopy adade tvayi krtagasi dama yavad ya te dasasru- 
kalilanjana-sambhramaksam. vaktram niltya bhaya-bhavanaya sthitasya sa 
mam vimohayati bhir api yad bibheti." ity uktavatyam kuntyam moho naiva 
varnyeta. tatha hi bhir api yad bibheti ity uktyaiva kuntya atrai$varya- 
jūānam vyakti-bhütam bhaya-bhavanaya sthitasya ity antarbhayasya ca taya 
satyatvam evabhimatam. anukarana-matratve jnāte tasya moho na 
sambhaved iti jAeyam. yadi ca svam I$varatvena na janati tada tasya nitya 
jūānānanda ghanasya nitya jnānāvaraņam kena krtam iti? - atrocyate. yatha 
samsara-bandhe nipatya duhkham evanubhavayitum mayavrttir avidya 
jivanam jhānam avrnoti, yatha ca mahā-madhura-srī-krsņa-līlā-sukham 
anubhavayitum gunatitanam $ri-krsna-parivaranam vraje$varyadinam 
jhanam cic-chakti-vrttir yogamayaivavrnoti, tathaiva sri krsnam ananda- 
svarüpam apy anandati$ayam anubhavayitum cic-chakti-sara-vrttih 
premaiva tasya jhānam avrnoti. premnas tu tat svarūpa-šaktitvāt tena tasya 
vyapter na dosah. yatha hy avidyā sva-vrttya mamataya jīvam duhkhayitum 
eva badhnati, yatha daņdanīya janasya gatra-bandhanam rajju-nigadadina 
mānanīya-janasyāpi gatra-bandhanam anargha-sugandha-süksma- 
kaficukosnisadina, ity avidyadhino jīvo duhkht, premadhinah krsno ‘ti sukhī. 
krsnasya premavarana-svarüpah sukha-vi$esa-bhoga eva mantavyah, yatha 
bhrngasya kamala-kosavarana-rüpah. ataevoktarn "napaisi natha 
hrdayamburuhat svapumsam” iti pranaya-rasanaya dhrtanghri-padme iti ca. 
kim ca yathaivavidyaya svataratamye jnanavarana-taratamyat jīvasya 
panca-vidha-klesa-taratamyam vidhīyate, tathaiva premnapi sva- 


taratamyena jnanaisvaryady-avarana-taratamyat sva-visayasrayayor ananta- 
prakaram sukha-taratamyam vidhiyate iti. tatra kevala prema sri yašodādi 
nisthah sva visaya$rayau mamata rasanaya nibadhya paraspara-vašībhūtau 
vidhaya jnānaišvary-ādikam avrtya yathadhikam sukhayati na tatha 
devakyadi-nistho jhanai$varya misra iti. tasmat tasam vrajesvaryadinam 
sannidhau tad vatsalyadi-prema-mugdhah sri krsnah svam īsvaratvena naiva 
janati. yat tu nana-danava-davanalady-utpatagama-kale tasya sarvajnam 
drstam tat khalu tat tat premi parijana-palana-prayojanikaya lila-Saktyaiva 
sphüritam jneyam. kim ca maugdhya samaye ‘pi tasya sadhaka-bhakta- 
paricaryadi-grahane sarvajnyam acintya-šakti-siddham iti prak pratipaditam. 
tad evam vidhi-marga-raga-margayor viveka ai$varyya madhuryayor viveka 
ai$varya-jhana mādhurya-jfiānayor vivekas ca daršitah. svakiya- 
parakiyatvayor vivekas tu ujjvala-nilamani vyākhyāyām vistārita eva. tatra 
vidhi-margena radha-krsnayor bhajane maha-vaikuntha-stha-goloke khalv 
avivikta-svakīyā-parakīyā-bhāvam ai$varya-jhanam prapnoti. madhura- 
bhava-lobhitve sati vidhi-margena bhajane dvārakāyām šrī-rādhā- 
satyabhamayor aikyat satyabhama-parikaratvena svakīyā-bhāvam ai$varya- 
jhana-misra-madhurya-jhanam prapnoti. raga-margena bhajane vraja- 
bhūmau šrī-rādhā-parikaratvena parakīyā-bhāvam suddha-madhurya-jhanam 
prāpnoti. yadyapi sri radhika sri krsnasya svarüpa-bhüta hlādinī saktih, tasyā 
api sri krsnah eva tad api tayor lila sahitayor evopāsyatvam na tu lila 
rahitayoh, lilayam tu tayor vraja-bhümau kvāpy arsa-$astre dampatyam na 
pratipaditam iti sri radha hi prakataprakata-praka$ayoh parakiyaiva iti 
sarvartha niskarsa-sanksepah. 

Here a question may be raised: just as Vasudeva-nandana Šrī Krsna 
performed human-like pastimes in Dvaraka with the awareness that "Il am 
the Supreme Lord," did Nanda-nandana $ri Krsna have this same perception 
in His Vrndavana pastimes or not? If one says, "Yes, He knew it," then at the 
time of being bound by Mother Yasoda in dāma-bandhana-līlā, tears would 
not have flowed from His eyes out of fear of her. It is not fitting for learned 
devotees to suggest that His fear and tears of fright were simply a show. 
Only less intelligent people will say this. If the learned devotees would 
accede to this explanation, then Kunti-devi would not have said (Srīmad- 
Bhagavatam (1.8.31)), "O Krsna, Mother Yasoda decided to punish You when 
You broke the yogurt pot so that You would not create such mischief again in 
the future. When, out of anger, she started to bind You with a rope, Your 
eyes became agitated out of fear; tears mixed with kajjala flowed down Your 
cheeks and drenched Your chest. At that time, frightened of Your mother, 
although fear personified is himself afraid of You, You lowered Your head and 
hid Your face behind her. The remembrance of You in such a condition leaves 
me feeling bewildered." 

There is no indication from this statement that Kunti-devi is actually 
confused. However, her speech reveals that bewilderment and an awareness 
of the Lord's divine opulences (aiSvarya-jhana) are both present in her. The 
phrase "fear personified is himself afraid of You" indicates Kunti-devi's 


aiSvarya-jnana. Her words "frightened of Your mother” signify that the fear in 
the heart of Krsna was not artificial; it was genuinely felt by Him. This is the 
conclusive opinion of Kunti-devi. If she had thought that Krsna was 
pretending to be afraid, she would not have been puzzled. But if we say that 
He did not know He is the Supreme Lord, then the question arises as to what 
it is that covers the eternal knowledge of Krsna, who is the personification of 
unending bliss and knowledge. 

We see that ignorance (avidya), as the function of the illusory energy 
(maya), throws all living entities into the bondage of the material world and 
veils the knowledge of their constitutional position to make them experience 
only suffering. In the same way, the embodiment of the function of cit-sakti - 
that is, the pastime-potency (lila-Sakti) Yogamaya - covers the knowledge of 
Sri Krsna's associates such as Mother Yašodā, who are beyond the three 
modes of nature. This enables them to taste the mellows of the happiness of 
Šrī Krsna's supremely sweet pastimes. Similarly, the essence of cit-šakti, 
namely prema, also covers Sri Krsna's knowledge of His own nature - that He 
is the very personification of divine pleasure itself (ānanda-svarūpa) - to 
enable Him to relish a greater abundance of ecstasy. Prema is also Krsna's 
internal, intrinsic potency (svarüpa-S$akti). Therefore there is no fault in its 
covering His svarüpa, identity. 

Ignorance binds the living entities by its tendency to create attachment, 
and thereby inflicts agony upon them, just as criminals are bound by ropes 
and chains, causing them to experience suffering. Conversely, respectable 
people find great satisfaction in adorning themselves with pleasing, costly, 
fragrant, fine and soft clothes, like kurtas and turbans, although this also 
constitutes bondage. Similarly, the conditioned souls, bound by ignorance, 
experience only misery in the state of bondage, whereas Krsna becomes 
happy under the control of prema. Krsna savors great joy in being bound by 
love, just as the bumblebee feels happy in being enclosed in the whorl of a 
lotus flower. Therefore it is said, "O Lord, You do not leave the lotus-like 
hearts of Your devotees," and "Devotees have bound Your lotus feet with 
ropes of love." 

The extent to which one's knowledge is covered depends on the degree of 
his ignorance, and accordingly, he will experience five kinds of misery 
(kle$a).5 Similarly, various degrees of prema suppress the knowledge and 
opulence of both the object (visaya) and receptacle (a$raya) of prema, 
enabling them to taste the happiness of unlimited varieties of rasa according 
to the level of their love. Thus, the love of Mother Ya$oda and other 
Vrajavasis (a$raya of prema) binds their visaya Krsna with the ropes of 
possessiveness (mamata), and vice versa. By their mutual love, visaya and 
a$raya bring one another under control, thus showering an excess of joy 
upon both. On the other hand, the prema mixed with awareness of the Lord's 
great opulence (ai$varya-jiana) found in Vasudeva, Devaki and other 
residents of Mathura and Dvaraka is not capable of bestowing such 
happiness upon Sri Krsna and His devotees. 


Srī Krsņa is so captivated by the parental love (vātsalya-prema) of 
Vraješvarī Yašodā and the other older gopīs that He is not even aware that 
He is the Supreme Lord. When disturbances from demons and forest fires 
occur, whatever omniscience (sarvajfiatā) seen in Sri Krsna is only to protect 
His dearmost devotees. One should understand that His pastime-potency 
causes him to momentarily display His omniscience. Furthermore, whatever 
omniscience is present at the time of Krsņa's childlike-unawareness 
(mugdhatā) is simply to allow Him to accept the service rendered by 
sādhakas. This omniscience also is instilled in Him by His inconceivable 
potency, as previously established. 

In this way | have expounded a philosophical deliberation on the paths of 
regulated devotion (vidhi-mārga) and spontaneous devotion (rāga-mārga), 
the Lord's aspects of divine opulence (ai$varya) and consummate sweetness 
(madhurya) and His devotees’ awareness of these aspects (aiSvarya-jnana 
and mādhurya-jhāna). | have also presented an elaborate analysis of the 
distinctions between the Lord's marital love (svakīyā) and paramour love 
(parakīyā) in Ananda-candrika, my commentary on Rupa Gosvāmīpāda's Sri 
Ujjvala-nilamani [a summary of which is given in Part Two]. 

By performing bhajana of Radha and Krsna in vidhi-marga, one attains 
aišvarya-jhāna, which does not differentiate between the moods of marital 
(svakīyā) and paramour (parakiya) love in Goloka, within the realm of Maha- 
Vaikuntha. By being covetous of the amorous mellow (madhurya-rasa) and 
performing bhajana in vidhi-mārga with the knowledge that Srī Rādhā and 
Satyabhama are one, the sadhaka becomes an associate of Satyabhama in 
Dvaraka in the mood of marital love, attaining mādhurya-jnāna mixed with 
aišvarya-jhāna. By being covetous of the amorous mellow and performing 
bhajana by spontaneous love (raga-marga), one becomes an associate of 
Srimati Radhika in Vraja in the mood of paramour love and attains pure 
madhurya-jfiana. . 

Although Srimati Radhika is Sri Krsna's own pleasure potency, and Krsna is 
therefore Radhika's very own consort, it is nonetheless one's perpetual duty 
to serve the Divine Couple, Radha-Krsna Yugala, along with Their pastimes, 
and not Krsna alone without His pastimes. None of the scriptures written by 
the sages has determined that Radha and Krsna of Vraja are actually 
married. Therefore Srimati Radhika, in Her manifestations both in the 
manifest pastimes (prakata) and in the spiritual world (aprakata), is 
attributed with the mood of a paramour (parakīyā-bhāva), not that of a wife 
(svakīyā). In this way the essence of all topics has been briefly presented 
here in this Text. 


text 7 

atha raganuga bhakti-majjanasyanartha nivrtti nistha-rucy-asakty-antaram 
prema-bhümikarüdhasya saksat svabhista-prapti-prakarah pradar$yate. 
yathojjvala nilamanau "tad-bhava-baddha-raga ye janas te sadhane ratah. 
tad yogyam anuragaugham prapyot-kanthanusaratah. ta ekašo 'thava dvi- 


trah kale kale vraje 'bhavan" iti. anuragaugham rāgānugā 
bhajanautkaņthyam na tv anuraga-sthayinam sadhaka-dehe 'nuragotpatty- 
asambhavat. vraje 'bhavann iti avatara-samaye nitya-priyadya yatha 
avirbhavanti tathaiva gopika-garbhe sādhana-siddhā apy āvirbhavanti. tata$ 
ca nitya-siddhādi-gopīnām maha-bhava-vatinam sanga-mahimna dar$ana- 
$ravana-kirtanadibhih sneha-mana-pranaya-raganuraga-mahabhava api 
tatra gopika-dehe utpadyante. pūrva-janmani sadhaka-dehe tesam 
utpattyasambhavat. ataeva vraje krsna preyasinam asadharanani laksanani. 
yad uktam - "gopinam paramananda āsīd govinda-dar$ane. ksanam yuga- 
$atam iva yasam yena vina bhaved” iti. "trutir yagayate tvam apa$yatam" 
ityadi ca. ksanasya yuga-Satayamanatvam mahabhava-laksanam. nanu 
prema-bhümikarüdhasya sadhakasya deha-bhange saty evāprakata-prakāše 
gopr-garbhaj janmana vina eva gopika-deha-praptau satyam tatraiva nitya- 
siddha-gopika-sangodbhütanam snehadinam bhāvānām prāptih syad ity 
evam kim na brüse? maivam. gopi-garbhaj janmana vina iyam sakhī kasyah 
putri kasya vadhüh kasya stri ity adi nara-līlatā vyavaharo na sidhyet. tarhy 
aprakata-prakāša eva janmastiti cen naivam, prapaficāgocarasya 
vrndavaniya-praka$asya sadhakanam prapaficika-lokanam ca 
pravešādaršanena siddhanam eva praveša-daršanena jnāpitāt kevala- 
siddha-bhümitvat snehadayo bhavas tatra sva-sva-sadhanair api tūrņam na 
phalanti, ato yogamayaya jata-premano bhaktas te prapafica-gocare 
vrndavana-prakase eva Sri-krsnavatara-samaye niyante tatrotpatty- 
anantaram sri krsnanga-sangat pürvam eva tat tad bhava siddhy-artham. 
tatra sadhaka-bhaktanam karmī prabhrtinam siddha-bhaktanam ca praveša- 
dar$anenaivanu-bhüyate sadhaka-bhümitvam siddha-bhümitvam ca. nanu 
tarhy etav antam kālam taih paramotkanthair bhaktaih kva sthatavyam? 
tatrocyate. sadhaka-deha-bhanga-samaye eva tasmai premavate bhaktaya 
cira-samaya-vidhrta-saksat-sevabhilasa-mahotkanthaya bhagavatā 
krpayaiva sa-parikarasya svasya dar$anam tad-abhilasantya sevadikam 
calabdha-snehadi prema-bhedayapi sakrd dīyate eva yatha naradayaiva. cid- 
ānandamayī gopika tanu$ ca dīyate. saiva tanur yogamayaya vrndāvanīya- 
prakata-praka$e krsna-parivara-pradurbhava-samaye gopi-garbhad 
udbhavyate. nātra kala-vilamba-gandho 'pi. prakata-līlāyā api 
vicchedabhavat. yasminn eva brahmande tadanim vrndāvanīya-līlānām 
prakatya tatraivasyam eva vraja-bhümau, atah sadhaka-premi-bhakta-deha- 
bhanga-sama-kale 'pi sa-parikara $ri-krsna-pradurbhavah sadaivasti, iti bho 
bho mahanuragi sotkantha-bhakta ma bhaista susthiras tisthata svasty 
evasti bhavadbhya iti. 


How a raganuga devotee directly attains the desired goal by gradually 
advancing through the devotional stages of the elimination of impediments 
(anartha-nivrtti), resolute determination (nistha), strong taste (ruci), deep 
attachment (asakti) and finally ascending to the realm of divine love (prema) 
will now be described. Ujjvala-nilamani states: 


tad-bhava-baddha-raga ye 


janas te sādhane ratah 
tad-yogyam anurāgaugham 
prapyotkanthanusaratah 
ta ekaso ‘thava dvi-trah 
kale kale vraje 'bhavan 
Those who were especially attracted to the moods of the Vrajavasis 
performed sadhana-bhajana by way of spontaneous devotion (raga-marga). 
Eventually, they attained a wealth of suitable fervor required for worship by 
spontaneous love and in due time, according to their eagerness, took birth in 
Vraja-bhümi, either alone or in groups of two or three. 


The word anuragaugha in the verse above indicates appropriate eagerness 
for performing raganuga-bhajana. It does not refer to the intense attachment 
(anuraga) comprising one's permanent devotional sentiment (sthayibhava), 
because there is no likelihood of this manifesting in the physical body of the 
sadhaka. 

The phrase "took birth in Vraja" means that the perfected sadhakas took 
birth from the wombs of gopis, just as the eternally perfected (nitya-siddha) 
gopis appeared at the time of Krsna's descent. After that, the sadhana- 
siddha-gopis gradually developed sneha, mana, pranaya, raga, anuraga, 
bhava and mahabhava by the influence of associating with - that is, by 
seeing directly, hearing about and glorifying - the nitya-siddha-gopis, who 
are endowed with mahabhava. These moods could not possibly have arisen 
in the sadhaka's previous material body. Therefore Srīmad-Bhāgavatam 
(10.31.15) describes the extraordinary characteristics of Srī Krsņa's beloved 
damsels of Vraja in this way: the gopīs attained supreme pleasure by seeing 
directly Šrī Govinda, and experienced just a moment's separation from Him 
to be like the passing of hundreds of milleniums. The Vraja maidens have 
stated, "We consider even the blink of an eye to pass like a millennium." The 
gopis experience of a moment lasting for aeons is a symptom of 
mahabhava. 

Here one may ask, "Why is it not said that, upon leaving his present body, 
a sadhaka who has attained prema directly receives the form of a gopī in the 
unmanifest (aprakata) Vraja without taking birth from the womb of a gopī, 
and then, through the association of the eternally perfected gopis, she would 
attain the different moods of sneha and so on?" The answer is, "No, we 
cannot say this because it cannot be reconciled with the human-like 
relationships that exist there. Without taking birth from the womb of a gopi, 
one cannot answer questions like, ‘Whose daughter is this sakhī?' ‘Whose 
daughter-in-law and whose wife is she?'" 

A further question arises, "What is the harm if one says that they directly 
take birth in the Vraja located in the spiritual world?" The answer is, "No, it 
cannot happen like this." The sadhakas or conditioned souls cannot enter 


into the special transcendental manifestation of Vrndāvana, which is wholly 
beyond the material realm. Only perfected souls can enter there. Since itisa 
land for the perfected only, the fruit of attaining the elevated moods of 
sneha and so on through the performance of sādhana there will not come 
easily. Therefore, before directly associating with Krsņa, Yogamāyā takes the 
devotee who has attained prema to the manifest Vrndāvana, which is 
perceived in the material universe. One takes birth there at the time of Srī 
Krsna's appearance so that these moods (sneha and so on) can be perfected. 
It is seen that practicing devotees, fruitive workers (karmīs) and perfected 
devotees all enter into the materially perceived manifestation of Vrndavana. 
Therefore this Vrndavana-dhama is experienced both as a land of sadhana 
and a land of siddha, perfection. 

Having attained prema, where do these most fervent devotees stay after 
leaving the sadhaka body and before attaining the gopī form? The answer is 
that after quitting the sadhaka body, the devotees endowed with prema, who 
for a long time have enthusiastically aspired for the direct service of the 
Lord, mercifully receive daršana of $ri Krsna along with His associates. This 
occurs even before they attain sneha and all the other moods savored in the 
Lord's sportive amorous play (prema-vilasa). Krsna grants them their desired 
service one time (just as He directly appeared before Narada in his previous 
birth), and bestows upon them their transcendentally blissful gopī form. That 
very gopī form, by the sway of Yogamaya, emerges from the womb of a gopī 
in the manifest (prakata) Vrndavana, where Krsna descends with his eternal 
associates. There will not be the slightest delay in this because the manifest 
pastimes (prakata-līlā) continue to take place without any interruption in one 
or other of the innumerable universes (brahmandas). Thus, the devotees 
endowed with prema take birth from the womb of a gopī in that universe in 
which the Vrndavana pastimes are being enacted. Krsna always appears 
accompanied by His associates when the sadhaka devotee who has attained 
prema leaves his body. Therefore, O greatly eager anurāgī devotees, do not 
fear. Rest assured - all is auspicious for you. 

Šrī Candrikā-cakora-vrtti 

After receiving prema in the stage of perfection wherein one's eternal 
identity is perceived (svarūpa-siddhi), one cannot attain the perfection of this 
identity without taking birth from the womb of a gopī in the manifest 
(prakata) Vraja. The Purāņas relate that once Mahādeva, lord of the 
demigods, nurtured an intense yearning to witness the rāsa dance. When he 
reached Sridhama Vrndavana, the gopis stopped him on the border of Vraja, 
telling him that no one can enter without the permission of Yogamaya 
Paurnamasi. After hearing this from the gopis, Mahadeva worshiped Sri 
Paurnamasi with severe austerities in order to please her. 

Being satisfied with his worship, Yogamaya appeared and asked him what 
boon he wanted. He expressed his wish to witness the rāsa-līlā. Holding his 
hand, Yogamaya dipped him in Brahma-kunda. Šankara immediately 
assumed the form of an extremely beautiful cowherd girl. Paurņamāsī 


instructed the new adolescent gopī to watch the rāsa-līlā from one of the 
groves situated in the northeast corner of the rāsa dance arena. When the 
rāsa dance began that night, this new gopī watched the festivity from the 
appointed place. However, Sri Krsna and the gopīs did not experience their 
special joy in that night's pastime and wondered why they were not feeling 
elated. They then suspected that an ungualified person must have somehow 
entered the arena. After searching in all directions, they came to suspect the 
new gop! whom they found hiding inside the kunja. 

The other gopis asked her, "Today we are seeing you for the first time. 
Whose daughter are you? What is your husband's name? From which village 
do you come?" But the new gopī, unable to answer these questions, simply 
stared at them. The Vraja maidens were certain that she was an unqualified 
outsider, although afterward, upon the request of Paurnamasi, on another 
occasion Sri Krsna and the gopis allowed her to witness the rasa dance from 
a distance. 

As Mahādeva did not take birth from the womb of a gopī, he was unable to 
perfect his mood as an adolescent cowherd girl. Therefore it is imperative to 
take birth as a cowherd maiden from the womb of one of the gopis of Vraja 
and marry a cowherd boy to perfect one's identity. This activity takes place 
through the assistance of Yogamaya. After this, upon attaining complete 
perfection through the association of the eternally perfected devotees, one 
can render service directly to Šrī Krsna in the unmanifest (aprakata) Vraja. 


text 8 

līlā-vilāsine bhakti-manjari-lolupaline. maugdhya-sarvajnya-nidhaye 
gokulananda te namah. dadami buddhi-yogam tam yena mam upayānti te. 
ity avocah prabho tasmad evaham arthaye. gopi-kucalankrtasya tava 
gopendra-nandana. dasyam yatha bhaved evam buddhi-yogam prayaccha 
me. ye tu raganuga bhaktih sarvathaiva sarvadaiva $astra-vidhim atikranta 
eva iti bruvate "ye Sastra-vidhim utsrjya yajante $raddhayanvitah" iti 
"vidhihinam asrstannam" ity adi gitokter garham arhanto muhur utpatam 
anubhütavanto 'nubhavanto 'nubhavisyanti cety alam ativistarena. hanta 
raganuga vartma durdar$am vibudhair api. paricinvas tu sudhiyo bhaktas 
candrikayanaya. 


O Gokulananda, O enjoyer of amorous pastimes (līlā-vilāsī), You are like a 
honeybee attracted by and always relishing the beautiful, fragrant budding 
flowers of devotion, wherever they are found (in any devotee, but especially 
in $rimati Radhika). You are the deep mine of bewilderment (mugdhatā) and 
omniscience (sarvajfiata) personified. | offer obeisances unto You. 

O Lord, You have personally confirmed, "I give My devotees the 
intelligence by which they can attain me." Thus, | pray to You, O son of 
Nanda Maharaja, please bestow upon me that intelligence by which | can 
render service unto You when You are decorated by the breasts of the gopis. 

Three groups of persons are reprehensible: (1) those who say that 
raganuga-bhakti is always beyond all the different rules and regulations of 


the scriptures; (2) those who perform arcana with faith but abandon all rules 
(as stated in Bhagavad-gita (17.1), ye $astra-vidhim utsrjya); and (3) those 
who perform sacrifices disregarding the injunctions of the scriptures (as 
stated in Bhagavad-gita (17.13), vidhi-hīnam asrstannam). Because they 
disregard the scriptures, such persons have repeatedly experienced, are 
experiencing and in the future will experience many disturbances. It is 
pointless to discuss this any further. 

Aho! This path based on spontaneous love (raganuga-marga) is very 
difficult to detect, even for the demigods. May deeply intelligent devotees 
come to know of it through this moonbeam, this candrika. 


thus ends the second illumination 


Part Two 
In connection with Svakīyā-Parakīyā 
We are presenting herein the essence of Srila Jiva Gosvāmī's and Srila 
Vi$vanatha Cakravarti Thakura's views on the Lord's marital love (svakiya) 
and extramarital love (parakīyā) imparted in both their commentaries on 
verse 2.21 of $ri Ujjvala-nilamani. Both of these great devotees have very 
skillfully given their respective visions of the same ultimate absolute truth 
from the viewpoint of established truth and the Lord's pastimes, based on 
logic and proof from the scriptures. 
The opinion of Srila Jiva Gosvāmī 
(1) According to the standards of mundane society, the characteristics that 
are attributed to an ordinary paramour (upapati) are in no way applicable to 
Sri Krsna. There is no paramour mood (parakīyā-bhāva) in the Lord’s eternal 
pastimes. However, through the illusory potency, for the nourishment of 
some special rasa, there is only a belief in paramour love (aupapatya) in the 
Lord’s manifest pastimes. A similar illusion is also demonstrated in the 
brahma-mohana-lila, the pastime described in the Tenth Canto of Srimad- 
Bhagavatam in which Brahma was bewildered. 


(2) In the devotional mellow of amorous love ($rngara-rasa), the love of a 
paramour (aupapatya) gives rise to conflicting mellows (rasabhasa). Srngara- 
rasa has been described as very pure: 


Srngo hi manmathodbhedas 
tad-agamana-hetukah 
uttama-prakrti-prayo 
rasah srngara isyate 
Sahitya-darpana (3.188) 
In his explanation of the phrase uttama-prakrti-prayah, Srila Jiva Gosvami 
has quoted the words srngarah sucir ujjvalah from the prominent Sanskrit 
dictionary, Amara-koša, which states that the three words $rngara, $uci and 


ujjvala are all synonyms. Therefore the use of the word $uci (pure) signifies 
that there is never any possibility of the immorality of paramour love in the 


sacred and pure love (ujjvala-rasa) shared between Srī Krsņa and the gopīs. 
In contrast, in another Sanskrit dictionary, Trikāņdašesa, the word jāra is 
defined as an illicit lover whose activities are considered abominable in the 
mundane realm. 


(3) The scripture known as the Nātya-alankāra also describes a paramour as 
despicable. The Sāhitya-darpaņa states: 


upanāyaka-samsthāyām 
muni-guru-patni-gatayam ca 
bahu-nāyaka-visayāyām ratau ca 
tathā 'nubhava-nisthayam 
That amorous desire which a woman has for her paramour or for many 
lovers, a man has for the wife of a sage or spiritual master, or which exists 
between a man and woman who are not faithful to each other, is considered 
improper in $rhgara-rasa. 
(4) $ri Krsna personally pointed out the fault of extramarital love: 
asvargyam ayašasyam ca 
phalgu krcchram bhayavaham 
jugupsitam ca sarvatra 
hy aupapatyam kula-striyah 
Šrīmad-Bhāgavatam (10.29.26) 


For a woman from a respectable family, adulterous service to a paramour is 
always condemned. Such behavior spoils her passage to the other world, 
bars her from entering the heavenly planets and brings her disgrace in this 
world as well. Such sinful conduct is not only extremely low class and fleeting 
in nature but, even in the present, is also only a source of suffering, leading 
directly to a hellish existence. 


(5) Parīksit Mahārāja also said ($rimad-Bhagavatam (10.33.28)): "āpta-kāmo 
yadu-patih krtavan vai jugupsitam - with what motive did the self-satisfied 
leader of the Yadus, $ri Krsna, whose every desire is fulfilled, perform this 
reprehensible activity?" 


(6) These statements that describe the fault of an adulterer must be 
understood for lovers other than Krsna. It is not possible for Krsna to possess 
these flaws, as He has descended for the purpose of tasting the amorous 
mellow (madhurya-rasa). 


(7) Krsna has a special, eternal marital relationship with the gopis. In verse 
37 of Brahma-samhita, ananda-cinmaya-rasa-pratibhavitabhis tabhir ya eva 
nija-rüpataya kalabhih, the word nija-rüpataya means: "sva-daratvenaiva na 
tu prakata-līlāvat para-daratva-vyavaharenety arthah - in the eternal, 
unmanifest pastimes, the gopis, who are permeated by transcendental 


blissful rasa, do not nourish the pastimes in the paramour mood in the same 
way that they do in the manifest pastimes." In the unmanifest pastimes the 
gopis, as the foremost goddesses of fortune, have no sentiment other than 
that of being Krsna's eternally wedded wives. Therefore, in the Lord's 
pastimes that are manifest in the material world, the gopis' mood of being 
the wives of men other than Krsna (para-daratva) is only manifested by the 
illusory potency, maya. 
(8) The scriptures state that Krsna is the husband of the gopīs. The 
Gautamīya-tantra (2.23) describes that Nanda-nandana Sri Krsna is the 
husband of the gopis who achieved perfection after many births: 
aneka janma siddhanam 
gopīnām patir eva va 
nanda-nandana ity uktas 
trailokyananda-vardhanah 
Sri Krsna, the son of Nanda Maharaja, increases the bliss of the three worlds. 
He is the husband and protector of those gopis who attained perfection after 
many births. 


Srimad-Bhagavatam (10.33.35) also affirms that Sri Krsna is the husband of 
the gopis, of the gopis' husbands and of all embodied beings: 
gopinam tat-patinam ca 
sarvesam eva dehinam 
yo 'nta$ carati so 'dhyaksah 
kridaneneha deha-bhak 
He who lives as the overseeing witness within the gopis and their husbands, 
and indeed within all embodied beings, assumes forms in this world for the 
purpose of enjoying transcendental pastimes. 


(9) The Gopāla-tāpanī Upanisad (23) confirms that Sri Krsna is svami, the 
husband of the gopis - sa vo hi svami bhavati. 

(10) The paramour mood (parakīya-bhāva) is not possible for the goddesses 
of fortune. Sri Krsna's intimate beloveds (vallabhas) are actually goddesses 
of fortune. They are regarded as such in Brahma-samhita (29): "laksmī- 
sahasra-$ata-sambhrama-sevyamanam - in Goloka Vrndavana, Govinda is 
served by millions of goddesses of fortune in the form of gopis." Šrī Krsna 
has also addressed $rimati Rādhikā as akhila-loka-laksmī, the fountainhead 
of all goddesses of fortune situated throughout all the worlds. Krsna is 
described as upapati only because He appears to be like a paramour in the 
manifest pastimes. 

(11) The scriptures that delineate rasa (the rasa-$astras) consider the 
following aspects of loving affairs to be superexcellent: (i) bahu-varanata - 
repeatedly forbidding the advances of your lover (thereby intensifying his 


desire); (ii) pracchanna-kamukata - keeping your amorous desires hidden; 
and (iii) durlabhata - facing impediments in meeting with your beloved. This 
is applicable only in relation to mundane rasa-$astra. 


(12) Although the above-mentioned three aspects are not present in 
samartha-rati (the love of the gopis, which is capable of controlling Krsna), 
still $rhgara-rasa is sufficiently nourished, so much so that even 
madanakhya-mahabhava is observed in its highest degree. Therefore there 
is no necessity whatsoever of the paramour mood. Even though it seems 
that the paramour mood exists in the Lord's manifest pastimes, it is simply 
an invention of the illusory energy. 


In conclusion, $rila Jiva Gosvāmī has written: 
svecchaya likhitam kincit 
kincid atra parecchaya 
yat pūrvāpara-sambandham 
tat-pürvam aparam param 
On this subject | have composed some parts according to my own desire and 
some parts according to the desire of others. Those parts [referring to 
parakiya] that are related to the previous and following sections have been 
written out of my wish, and whatever is not consistent with these portions 
has been written out of the desire of others. It should be understood in this 
way. 


The line of thought of $rila Vi$vanatha Cakravarti Thakura 

$rla Cakravartipada maintains that $rila Jiva Gosvami is one of the 
prominent rüpanuga Vaisņavas. lt is not possible for him to give an 
explanation in favor of svakiya, marital love. Whatever he has explained 
supporting svakīyā, he has done simply to satisfy others. Therefore, 
concluding his explanation, Jiva Gosvāmī himself has agreed: "likhitarn 
kincid atra parecchaya - | have written this to satisfy the desires of others." 
To allow unqualified persons of different inclinations to understand that the 
Lord's inconceivable pastimes with the vraja-gopīs are completely 
immaculate, he has presented his commentary in support of svakīyā so that 
they too can come forward to meditate on these pastimes with unwavering 
faith. For the surrendered, intimate devotees of Sriman Mahaprabhu, 
however, this explanation can never be acceptable, because it is not fully 
consistent with some of the topics found elsewhere throughout $rila Jiva 
Gosvami's commentary. 


(1) The paramour mood (aupapatya) is opposed to the principles of religious 
life (dharma) and leads to hellish life. This statement refers only to worldly 
lovers. But how can there be even the slightest doubt regarding $ri Krsna, 
the crown-jewel ruler of religiosity (dharma) and irreligiosity (adharma)? The 
meeting of mundane romantic partners entails a touch of immorality, but Sri 
Krsna, the topmost performer of pastimes (līlā-purusottama), who creates 


and destroys all the innumerable universes simply by a movement of His 
eyebrow, and the gopīs, who as the embodiments of the pleasure-giving 
potency (hlādinī-šakti) are the most prominent among all His immeasurable 
potencies, can never be touched by this fault. Thus, $rila Rüpa Gosvāmī has 
written in Nataka-candrika: "It should be understood that whatever scholars 
have described as inferior about extramarital affairs between a married 
woman and her paramour applies only to mundane lovers, not to $ri Krsna 
and the gopis.” This is also the opinion of Sri Kavi Karnapüra in his Alankara- 
kaustubha. This upapati-bhava for the transcendentally perfect Sri Krsna and 
parakiya-bhava for the gopis are not defects (düsana); rather, they are their 
ornaments (bhüsana). 


(2) Sri Krsna's manifest pastimes are not illusory. In reality, there is no 
distinction between the manifest and unmanifest pastimes. $rila Jiva 
Gosvami's thought in regard to verse 43 of Brahma-samhita is worth 
considering and following. When $ri Krsna, to show mercy to the living 
entities, manifests His incomparably sweet pastimes (līlā-mādhurya) in the 
material world, it is called prakata-līlā, the manifest pastimes. When these 
pastimes disappear from the eyes of the living entities in the material realm, 
it is called aprakata-līlā, the unmanifest pastimes. In Laghu-bhagavatamrta 
(1.244) Srila Rüpa Gosvāmī states: 


anadim eva janmadi 
Illam eva tathadbhutam 
hetuna kenacit krsnah 
praduskuryat kadacana 
Even though Krsna is unborn, His birth and other pastimes are supremely 
wonderful. For various reasons, He manifests such greatly astonishing, 
transcendental pastimes in the material world. 


(3) It is illogical to think that there is an eternal husband-wife relationship in 
the manifest pastimes and an illusory paramour love in the unmanifest 
pastimes, because paramour love is splendidly manifest throughout the rasa 
dance, the crown-jewel of all Krsna's pastimes, from beginning to end. It is 
totally inappropriate to consider this pastime illusory. In each and every 
chapter of rāsa-paficādhyāyī, the five chapters of the Tenth Canto of $rimad- 
Bhagavatam that describe the rāsa-līlā, there are many proofs supporting 
extramarital love and paramourship. Sri Sukadeva Gosvāmī has clearly 
established the male and female paramour moods (parodha- and upapati- 
bhava, respectively) by quoting the following verses spoken directly by Sri 
Krsna and by the gopis: ta varyamanah patibhih (10.29.8), bhratarah 
patayas ca vah (10.29.20), evam yat-paty-apatya-suhrdam anuvrttir anga 
(10.29.32), tad-gunan eva gayantyo natmagarani sasmaruh (10.30.44), pati- 
sutanvaya-bhatr-bandhavan (10.31.13), evam mad-arthojjhita-loka-veda- 
svānām (10.32.21), krtvā tavantam atmanam  yavatir gopa-yositah 


(10.33.19), manyamanah sva-pāršva-sthān svān svān daran vrajaukasah 
(10.33.37), and so on. 


(4) If the rasa dance were illusory, a product of the illusory energy maya, 
then how would we be able to prove the superiority of the gopis over the 
goddesses of fortune? On the basis of the rāsa-līlā, Srimad-Bhagavatam 
(10.47.60) affirms that the gopis are greater than the goddesses of fortune: 
“nayam $riyo ‘nga u nitanta-rateh prasadah - the gopis received that 
supremely rare mercy of Sri Krsna which even the goddess of fortune Laksmī 
could never attain." If the rasa dance were illusory, then the greatness of the 
gopis would be unfounded and false. 


(5) The rāsa-līlā has not been described by anyone anywhere as an affair 
between married couples. 


(6) If we reject those sections of the Tenth Canto that validate paramour 
love, considering them erroneous, then we cannot derive any benefit from 
the rāsa-līlā. In this context, Sri Krsna has personally said (Srimad- 
Bhagavatam (10.32.22): "na paraye 'ham niravadya-samyujam - your 
meeting with Me is most pure and faultless in all respects. | am unable to 
repay you for your saintly behavior." If the rasa dance is illusory, then the 
proof provided by this portion of the verse that substantiates the 
superexcellence of the gopis' prema is rendered baseless and insubstantial. 


(7) In this same verse, the phrase ya mabhajan durjara-geha-srnkhalah also 
offers evidence supporting paramour love. Cutting the indestructible 
shackles of household life, the Vraja damsels served Sri Krsna with single- 
pointed attention. Expressing His inability to repay them for their loving 
service and sacrifice, Sri Krsna was rendered eternally indebted to them. He 
was thus controlled by the gopis' love. This is the eternal and highest truth. If 
this rāsa-līlā is illusory, then this actual fact would also be false. 


(8) It is illogical to say that Krsna is deceitful and that, as a shrewd trick, He 
expressed His indebtedness to the gopis only to flatter them. Why, then, did 
Uddhava, the exalted scholar and crown-jewel of exclusive devotees, point 
out the gopis' selfless dedication to $ri Krsna as the pinnacle of devotion if it 
is only illusory and transient? Why did he yearn to take birth as a creeper or 
blade of grass in Vrndavana in order to be bathed in the gopis' footdust? 
Asam aho carana-renu-jusam aham syam, vrndavane kim api gulma- 
latausadhinam (Srimad-Bhagavatam (10.47.61)) - is it not proved by this 
verse that the gopis' prema is superior to that of the queens of Dvaraka? 
This prema is unequalled and superexcellent because the gopis demonstrate 
intense, undivided spontaneous love (anuraga) for Krsna, having forsaken 
their family relations and even their virtuous conduct. If one thinks this 
sacrifice of the gopis to be an illusory act of maya, then the cause of the 
excellence of their prema would also have to be unreal. Thus, in turn, the 
statement of the one-pointed devotee Sri Uddhava would be proved false as 
well. Would the proponent of such an opinion not be guilty of the fault of 
refusing to accept the words of trustworthy authorities? 


(9) The meaning of the ten- and eighteen-syllable gopala-mantras is also full 
of the paramour mood. This secret is not hidden from those who know the 
extraordinary power of transcendental sound ($abda). 


(10) A glimpse of the paramour mood is seen in the different meditations and 
mantras for worshiping Sri Krsna. 


(11) Sadhakas in the fully mature stage of meditation directly perceive the 
moods of the manifest pastimes. Therefore these pastimes are not transitory 
or illusory. Bhagavad-gita (4.9) mentions that the birth and activities of the 
Supreme Lord are transcendental: janma karma ca me divyam evam yo vetti 
tattvatah. The respected Šrī Rāmānujācārya, in his commentary on this 
verse, establishes the eternality of the birth and activities of the Lord and his 
associates. $ri Madhusüdana Sarasvati also explains that the word divya 
means aprakrta, beyond the material realm. The Purusa-bodhanī Sruti (the 
Upanisad that is explained in the disciplic succession of Pippalada Rsi) also 
states that the Lord's pastimes are eternal: eko devo nitya-lilanurakto 
bhakta-vyapi bhakta-hrdayadyantaratma. In his sacred text entitled Vidvan- 
mandalana, $ri Vitthalanatha affirms the timelessness of the Lord's birth and 
activities. The Brhad-vamana Purana also testifies to the perpetual nature of 
the manifest pastimes. The Lord says, "By accepting Me as your paramour, 
all of you will develop boundlessly deep feelings of love and affection for Me. 
Thus, every aspect of your lives will be filled with success." 


(12) The names of $ri Bhagavān are eternal. For each of His pastimes, a 
specific name is designated. If His pastimes are transitory, then His names, 
like Rasa-bihari and so on, would also have to be impermanent. If this were 
so, the essence of bhajana would also become false. To consider the Lord's 
holy name to be temporary is actually an offense, nama-aparadha. 


(13) In Bhagavat-sandarbha $rila Jiva Gosvàmi has personally established 
that the Lord's name, birth, activities and so on are eternal. He also proves 
that the pastimes pertaining to the Lord's form, incarnation, birth, activities 
and associates are unlimited, timeless manifestations of His internal potency 
(svarüpa-Sakti). If all of these are eternal according to Srila Jiva Gosvāmī's 
views, then how can the Lord's pastimes that are full of paramour love be 
considered illusory? 


(14) It is not mentioned anywhere in the scriptures that the Vraja maidens 
were married to Krsna with the brahmanas and the sacrificial fire present as 
witnesses. Would $ri $ukadeva Gosvāmī agree with anyone saying this? 
When Pariksit Maharaja raised a question, being doubtful about the 
paramour mood of $ri Krsna, who is the establisher of religious principles 
and whose every desire is fulfilled (aptakama), Sri Sukadeva Gosvāmī could 
have clearly stated that these gopis were the married wives of Krsna, not of 
anyone else. Why, then, did he try to make Pariksit Maharaja understand the 
subject through the presentation of arduous philosophical conclusions? There 
is another point to be considered here. If $ri Krsna had married in Vraja, the 
wedding would have taken place before His sacred thread ceremony was 


performed in Mathura. Would this not be against arya-sastra, the scripture 
governing the conduct of civilized society? 


(15) We see that the word pati, meaning "husband," is mentioned in a few 
places. This does not refer to a married man. Rather, it should be understood 
as gati, meaning, "You are my everything, you are my ultimate shelter." It is 
not always correct to say that pati refers only to a married man, the husband 
of a female lover (nayika). For example, in the chapter in Ujjvala-nilamani 
describing various types of nayikas, the term svadhina-bhartrka, meaning "a 
woman who controls her husband," is used in relation to paramour love. 
Furthermore, it may be said that Krsna has been described as the pati of 
some of the nayikas, but He has no marital relationship with other nayikas. If 
Šrī Krsna is the married husband of them all, then the topic "para- 
darabhimarsana - to enjoy with another's wife" ($rimad-Bhagavatam 
(10.33.27)) would not arise. Srimad-Bhagavatam also mentions the Vraja 
maidens' husbands. Moreover, it is also stated that the gopis never had 
union with their husbands at any time (Ujjvala-nilamani (3.32)): na jatu vraja- 
devinam patibhih saha sangamah. 

(16) In the statement sa vo hi svami bhavati from Gopāla-tāpanī, the word 
svāmī indicates ai$varya (meaning "divine opulence"), not marriage. This is 
authenticated in Panini's grammar (5.2.126), which says svaminn ai$varya. 
However, some texts cite the following application: "loke hi yasya hi yah 
svāmī bhavati, sa tasya bhokta bhavatibhih - in this world, svāmī is he who 
maintains and supports others (like a king or any magnanimous benefactor) 
and who is the enjoyer of all." Therefore the word svāmī does not always 
refer to a husband. 


(17) All relationships in Vraja are transcendental. Wherever the word maya is 
used, it should be understood as Yogamaya. Therefore $rimati Rādhikā's 
acceptance of Abhimanyu as Her husband should be seen as a 
transcendental arrangement. As one inseparable link in the chain of the 
Lord's pastimes, this relationship is also not illusory. Yogamaya is behind it. 
(18) Srīmatī Radhika is the embodiment of Sri Krsna's hladini-Sakti, His 
pleasure potency - of this, there is no doubt. The object of our adoration is 
the Divine Couple Radha-Krsna along with Their special pastimes. To worship 
Radha-Krsna devoid of Their pastimes is outside our line of thought and our 
concept of bhajana. 


(19) One may question why the Vraja maidens are seen to endure bad 
reputation, mental agony and torment inflicted by their mothers-in-law and 
sisters-in-law, who prohibit them from meeting with Krsna, whereas this is 
not so for Satyabhama, Rukmiņī and the other queens of Dvārakā. One might 
thus conclude that, compared to Rukmiņī, the gopis' position is inferior. 
However, just as apparently mundane distress is witnessed in the gopis, who 
are filled with the most elevated form of divine love known as mahabhava, 
they are also seen to experience happiness to a much higher degree than 
others. 


(20) The gopis' relationship with Krsna is the result of their inconceivable 
spontaneous love (anuraga) for him. To establish this bond with him, the 
cowherd maidens had to give up their family members, thus cutting 
themselves off from the path of respectability. However, they experienced all 
resultant anguish and unhappiness as the highest pleasure. Can we find any 
other example of such an elevated expression of love? The cherished desire 
of the worshipable Srila Jiva Gosvāmī would also be the unique and supra- 
mundane love of the gopis; there is no doubt about this. Therefore the 
supremely merciful Srila Jiva Gosvami has written the verse svecchaya 
likhitam kincit [see p. 77], indicating that the paramour relationship is also 
his coveted goal. If the marriages of the young girls of Vraja had occurred 
and been witnessed by a spiritual master, the sacrificial flame and the 
brahmanas, then all the discussions in Ujjvala-nīlamaņi from beginning to 
end would be overturned. Therefore Jīva Gosvāmī's statement denoting a 
husband-wife relationship has been written to satisfy the desires of others - 
pareccha. 


Verses in the Rg Veda (1.12.66, 1.17.117, 1.20.134, 6.55.4-5, 9.38.4, 
10.162.5) and other mantras from the Sruti mention the word jāra, a 
paramour, the lover of an unmarried girl. The Chandogya Upanisad (1.66.4, 
1.17.117, 118) and Anandagiri's commentary on Sankara-bhāsya (2.13.2) 
also approve of the paramour mood as Vamadevya's method of worship by 
samopasana (as presented in the Sama Veda). In the commentary of Panini 
(3.3.20 Sütra, 743 Varttika), we see the origin of the word jara in the phrase 
jarayantiti jarah. 

Opinions of other Vaisnavas 

The paramour mood (parakīya-bhāva) is the prime speciality in both the 
objective (sadhya) and practice (sadhana) of the Sri Gaudīya Vaisnavas. Prior 
to them no Vaisnava preceptor had presented this principle. A hint of 
parakīya-bhāva is seen in Sri Krsna-karnamrta (verses 9, 51, 53, 76-7, 87 
and 90), in Srimad-Bhagavatam (verses 10.29.22, 25-6 and 10.33.27, 35), in 
the commentary on Bhopadeva Rsi’s Muktaphala (5.14), and in the 
collections of poems of Sri Candidasa and Vidyāpati. In Sri Jayadeva 
Gosvami's writings, we definitely find an indication of parakīya-bhāva, 
although it is not explicitly mentioned. Gita-govinda (12.13) mentions the 
word "husband" - patyur manah kilitam. However, from other references in 
Gita-govinda, it does not appear that $rimati Rādhikā is the married wife of 
Sri Krsna: "dehi pada-pallavam udaram - please give Your magnanimous 
feet, which are soft like the buds of lotus flowers" (10.8); in Part One, in the 
discussion of the rasa dance that takes place in springtime (vasanti-rasa), 
Srimati Radhika is seen from a distance and her jealous anger (mana) is 
difficult to pacify; and sukham utkanthitam gopa-vadhu-kathitam vitanotu 
salilam (2.18), the word "gopa-vadhu" meaning "wife of a cowherd." 

No other Vaisnava acarya gave instructions for performing bhajana in the 
mood of a paramour (parakīya-bhāva) prior to the Gaudīya Vaisņavas. Many 
persons are under the impression that Sri Jiva Gosvami favored the concept 


of marital love (svakīyā) in the Lord's pastimes, but this suspicion is 
unfounded. Sri Rupa, Sri Sanātana, Sri Raghunātha dasa, Sri Kavi Karnapüra 
and other gosvamis have described Sri Radha-Krsna’s pastimes in terms of 
parakiya-bhava. However, Srila Jiva Gosvami saw that those qualified to 
appreciate parakiya-rasa or to perform bhajana in the paramour mood are 
very rare. He has, therefore, discussed worship by the means of mantra 
(mantramayl-upasana, meditation upon a single pastime described in a 
single verse) in Sri Krsna-sandarbha (153). Sri Rupa-Raghunatha and other 
gosvamis have mentioned in their books svarasiki-upasana, service 
performed within a continuous flow of pastimes that appears spontaneously 
within one’s bhajana. i 

This svārasikī-upāsanā is, indeed, Srīman Mahāprabhu's innermost 
cherished desire (mano 'bhīsta). Nowhere in their writings have the gosvāmīs 
emphasized mantramayī-upāsanā. Bhajana of the svārasikī variety and 
bhajana performed in the paramour mood are both discussed in Sanātana 
Gosvāmī's Sri Brhad-bhāgavatāmrta (1.7.82, 154-5 and 2.5.84-5) and its 
commentary. The example of bhajana given in the second part of Brhad- 
bhagavatamrta is simply presenting the process of svarasiki-bhajana step by 
step. Moreover, the method of bhajana performed in the mood of a sakha or 
a priya-narma-sakha is of the svārasikī variety, not the mantramayī method. 
Even the mantras themselves have been explained as being svārasikī. The 
following description is written in Brhad-bhagavatamrta (2.1.77): 


goparbha-vargaih sakhibhir vane sa ga 
vam$ī-mukho raksati vanya-bhüsanah 
gopangana-varga vilasa-lampato 
dharmam satam langhayatitaro yatha 
Decorated with forest flowers, my worshipable Lord holds a flute to His 
mouth and, along with His sakhas, takes the cows out to graze. Because He 
is a great debauchee, He always enjoys pastimes with the gopis that violate 
the religious principles of the pious. 


In mantramayī-upāsanā, the meeting of Sri Rādhā-Krsņa in one place is 
described, but paramour love requires the presence of impediments and so 
forth. It is a more complex drama that cannot be captured in a single scene. 
Thus mantramayī-upāsanā is not sufficient to capture the mood of parakiya- 
bhava. 

Srila Jiva Gosvāmī and Srila Vi$vanatha Cakravarti Thākura, in their 
commentaries on Ujjvala-nilamani, have presented detailed deliberations on 
svakīyā and parakiya. Both conclusions are appropriate in their respective 
places. The only difference is their angle of vision. $rila Jiva Gosvàmi has 
favored svakīyā from the perspective of established philosophical truth, 
whereas Srila Višvanātha Cakravartī Thākura has supported parakīya-bhāva 
from the viewpoint of the Lord's pastimes. Just as in the material world there 
are innumerable universes, and in the divine realm there are countless 


Vaikunthas, similarly in Sri Krsna's abode of Goloka Vraja there are infinite 
chambers (prakosthas). Even though this is not overtly described anywhere, 
there are certainly hints in the writings of the gosvamis. Krsna's mood differs 
depending on his diverse manifestations (that is, Vrajendra-nandana, 
Mathuradhi$a or Dvārakādhīša). While there is meeting in one manifestation 
(praka$a), there is separation in another. In meeting, there is the bliss of 
union, and in separation the pangs of viraha - such experiences cannot be 
denied. In Gopāla-campū (1.1.22) Jiva Gosvamipada describes the pastimes 
of the Gokula manifest within this world (prakata-praka$a) and the eternal 
Goloka situated within the divine realm (aprakata-prakāša) from among 
Goloka's many different types of manifestations. Just as innumerable types 
of pastime occur in the playful amorous sporting of madanakhya- 
mahabhava, similarly there is no objection to pastimes of marital love 
(svakīyā) occurring eternally, pastimes of extramarital love (parakiya) 
occurring eternally and also pastimes of simultaneous svakiya and parakiya 
occurring eternally within the different chambers (prakosthas). However, 
after considering them all from a neutral standpoint, one must surely accept 
the superiority of parakiya. 

$rila Bhaktivinoda Thākura on svakīyā and parakiya 

Srila Bhaktivinoda Thakura has given a beautiful, detailed elucidation of this 
subject matter in his commentary on the verse ananda-cinmaya-rasa- 
pratibhavitabhih (Brahma-samhita (37)). We are presenting it here for the 
benefit of the sadhakas. 


Our honorable preceptor Jiva Gosvamipada has explained in his commentary 
on this verse of Brahma-samhita, in his commentary on Sri Ujjvala-nilamani, 
in Krsna-sandarbha and in other places as well, that Krsna's manifest 
pastimes are arranged by Yogamaya. Because of their connection with the 
illusory realm, they appear to have assimilated some mundane features that 
cannot exist in the intrinsic fundamental reality (svarüpa-tattva). Examples 
of such pastimes include the killing of demons, associating with the wives of 
others, taking birth and so on. It is an established truth that the gopis are 
extensions of Krsna's personal intrinsic potency. Hence, since they are 
unquestionably His own consorts, how can there be any possibility of their 
being anyone else's wives? Still, we see that in the manifest pastimes the 
gopis do appear to be the wives of others, but this is only an implicit 
conviction created by the illusory potency, maya. 

There is a secret meaning in Srila Jiva Gosvāmī's explanation, which, if 
brought to light, will automatically dispel all types of doubt. The revered Srila 
Jiva Gosvāmī, the foremost follower of $rila Rūpa and Sanatana Gosvāmīs, is 
the acarya of essential truth and reality (tattva-acarya) of the Gaudiya 
Vaisnavas. Furthermore, he is Sri Rādhā's confidential assistant in krsņa-līlā. 
Therefore there is no secret truth that is unknown to him. Those who do not 
understand his profound intentions raise arguments for and against his ideas 
by presenting their own concocted interpretations. 


According to Srī Rūpa and Sanātana's vision, there is no difference 
between the manifest and the unmanifest pastimes. The only distinction is 
that one manifestation is beyond the material domain and the other is seen 
within it. In the region beyond the mundane sphere, everything - the seer 
and the seen - is transcendentally pure. Fortunate people, on receiving the 
extraordinary mercy of Šrī Krsņa, relinguish all material connections and 
enter the spiritual domain. If during the performance of sādhana they 
attained perfection in savoring the extraordinary varieties of rasa, they can 
then see and take delight in all the supremely pure pastimes of Goloka. Such 
recipients of mercy are very rare. 

On the other hand,6 those who attain perfection in bhakti and experience 
the nectar of spiritual rasa by Krsņa's mercy, witness the pastimes of Goloka 
in the pastimes of Gokula that are manifest in this world, even while 
remaining in the material universe. There are some gradations of 
qualification in both categories of sadhaka. As long as one has not attained 
vastu-siddhi (birth from the womb of a gopi in Krsna's manifest pastimes), 
the influence of maya maintains some restriction in one's vision of the 
Goloka pastimes. On the other hand, realization of one's svarüpa varies 
according to the level of one's attainment of svarūpa-siddhi. It must be 
accepted that a devotee's dar$ana of Goloka will vary according to the 
degree that he has realized his intrinsic form and nature. People who are 
tightly bound by maya have no spiritual vision. Some of them are trapped by 
the variegated charm of maya, and some, having taken shelter of impersonal 
knowledge of the formless aspect of the absolute, which is opposed to the 
reality of Bhagavan's personality, proceed toward the path of total 
destruction. Even after seeing the Lord's manifest pastimes, both types of 
bound people view such pastimes as mundane activities, having no 
connection with the unmanifest pastimes. Thus, there is gradation in one's 
dar$ana of Goloka depending upon one's qualification. 

There is a subtle point to note here. Just as Goloka is the completely pure, 
divine truth beyond the illusory realm, the Gokula that is manifest on this 
Earth is similarly always pure and uncontaminated, even though it appears in 
the material world by the Lord's knowledge potency, Yogamaya. There is not 
even the slightest touch of material defect, degradation or imperfection in 
either the manifest or the unmanifest pastimes. Different people perceive 
the pastimes differently, depending on their qualification. Defect 
(contamination), foulness, designation, illusion, ignorance, impurity, falsity, 
loathsomeness and grossness are all perceived through the conditioned 
living entities' intelligence, false ego and eyes that have been dulled by the 
material nature. They do not belong to the object of their perception, Gokula. 
The more one is free from defects, the more one is granted vision of the 
transcendental truth. The truth is revealed in the scriptures, but the purity of 
realization for those who deliberate on these principles of established truth 
will depend upon their qualifications. 


According to the views of Srī Rūpa and Sanātana, whatever pastimes are 
manifest in Bhauma-Gokula are also present in Goloka, also in their pure 
form without a tinge of maya. That is why the mood of transcendental 
paramourship is also certainly present in some form or another in Goloka in 
its inconceivably pure state. All the manifestations created by Yogamaya are 
immaculate. The transcendental mood that Yogamaya creates of being the 
wife of someone other than Krsna, or of being His paramour, is therefore 
based on the pure absolute reality. But what is this pure absolute reality? 
This should be discussed. 

Srīla Rūpa Gosvāmī writes (Ujjvala-nīlamaņi 1.9-10, 1.13-14, 5.2): 

pürvokta-dhirodattadi 
caturbhedasya tasya tu 
pati$ copapatis ceti 
prabhedav iha vi$rutau 
pati$ ca kanyaya yah 
pani-grahako bhavet 
rāgeņollanghayan dharmam 
parakīyā-balārthinā 
tadīya-prema-sarvasyam 
budhair upapatih smrtah 
laghutvam atra yat proktam 
tat tu prakrta-nayake 
na krsne rasa-niryasa- 
svadartham avatarini 
tatra nayikabheda-vicarah, 


"nasau nadhye rase mukhye 
yat parodha nigadyate 

tat tu syat prakrta-ksudra- 
nayikady-anusaratah." 


After deep deliberation on these verses of Ujjvala-nilamani, Srīla Jiva 
Gosvami establishes that the transcendental paramour mood, like the 
pastime of Krsna's birth, is a divine delusion created by Yogamaya. "Tathapi 
patih pura-vanitanam dvitīyo vraja-vanitanam - it is understood that the 
mood of being married exists in Dvaraka, while the Vraja maidens have the 
transcendental paramour mood." According to the conclusions of Srila Rüpa 
and Sanatana Gosvamis, the delightfully deceptive pastimes are also 
accepted as the contrivance of Yogamāyā. Srila Jiva Gosvāmī has established 
that there is no difference between the pastimes of Goloka and Gokula, and 
it must be accepted that the original principle of all pastimes is manifest in 
Gokula.7 


One who accepts the hand of a virgin girl according to the sacred rites of 
marriage is called a husband. And he who, being overcome by passion, 
violates conventional morality in order to win another's wife is called a 
paramour. Now, the religious obligation binding one within matrimonial 
regulation does not exist in Goloka. Even the concept of husbandhood within 
the bounds of matrimony does not exist there. Therefore the gopis, who are 
Krsna's own potency, cannot be married to any other person and can never 
be the wives of other men. In that realm of Goloka it is not possible for the 
paramour (parakīyā) and married (svakiya) conditions to exist separately 
from each other. In the manifest pastimes within the illusory realm, the 
strictures of marriage do exist, but Sri Krsna is beyond their jurisdiction. 
Therefore the form of righteous prescription (dharma) found in the sweet 
realm of Vraja is a creation of Yogamaya. Krsna transgresses this dharma 
and enjoys the transcendental paramour mellow. Only a person with 
mundane vision in the material world will see this as a violation of the 
dharma created by Yogamaya. In reality, there is no such degradation in 
Krsna's pastimes. 

The paramour mellow is the very essence of all rasas, so a denial of its 
presence in Goloka would minimize that realm. It is not possible that the 
highest delight in rasa could be absent from the topmost abode of Goloka. 
Sri Krsna, who is the source of all incarnations, relishes this rasa in one way 
in Goloka and in another way in Gokula. Thus, even though there appears to 
be a transgression of dharma according to material vision, this truth must 
also exist in some form in Goloka. 

"Ātmārāmo ‘py arramat (Srimad-Bhagavatam (10.29.42) - Krsna 
performed amorous pastimes, although He is self-satisfied (atmarama).” 
“Atmany avaruddha-sauratah (Srimad-Bhagavatam (10.33.25)) - Sri Krsna, 
whose every desire comes to fruition, keeps in His heart the hava, bhava and 
other anubhavas arising from His amorous diversions.” “Reme rameso vraja- 
sundaribhir yatharbhakah sva-pratibimba-vibhramah (Srimad-Bhagavatam 
(10.33.16)) - Bhagavan Sri Krsna, who gives pleasure to the supreme 
goddess of fortune Srimati Radharani, enjoyed with the beautiful Vraja 
maidens just as an innocent child plays with his reflection without 
undergoing any transformation." 

It is understood from these scriptural statements that $ri Krsna's 
constitutional nature is to be self-satisfied. In those spiritual planets 
predominated by opulence, He manifests his own potency as Laksmi, and 
consorts with her in the mellow of wedded conjugal love. There, with the 
sense of wedlock prevailing, rasa only goes up to the stage of servitorship 
(dasya). But in Goloka, Krsna manifests millions and millions of gopis and 
enjoys with them continuously, oblivious to any sentiments of wedded love. 
In the svakīyā conception, rasa does not remain extremely inaccessible as in 
the parakrya mood, where the obstacles to meeting make union all the more 
precious. Hence, from beginningless time, the gopis are naturally imbued 
with an innate conception of being other men's wives. Sri Krsna therefore 


reciprocates with their mood, and naturally assumes the identity of their 
paramour, taking the help of His flute, which is His dearly beloved intimate 
companion, to accomplish the rāsa dance and other pastimes. 

Goloka, which is eternally perfect and free from illusion, is the abode of 
divine rapture. Thus, the flow of rasa in the conception of paramourship finds 
its perfection there. Even the parental mellow is not found in Vaikuntha 
because of the sense of awe and reverence there. However, in the 
fountainhead of ultimate sweetness, which is the Vraja situated in Goloka, 
there exists nothing but the original conception of this rasa. Nanda and 
Yašodā are present there, but Sri Krsna’s birth does not actually take place. 
In reality, parenthood does not exist in the absence of birth, so Nanda and 
Yašodā only have the self-conception (abhimana) of being parents. This is 
substantiated in the verse jayati jana-nivaso devaki-janma-vadah (Srimad- 
Bhagavatam (10.90.48)). This abhimana is eternal for the sake of perfect 
rasa. 

By the same logic, there is no fault or transgression of scriptural 
prohibitions in the amorous mellow, since the bhavas of being the wife of 
another and of being a paramour are simply eternal self-conceptions. When 
the essential reality of Goloka appears in manifest Vraja, both of these 
conceptions (being another's wife and paramourship) are seen in a tangible 
form by worldly vision. This is the only difference. In the mellow of 
parenthood, Nanda and Ya$oda's mood of being parents becomes apparent 
in a concrete way through birth and other pastimes; and in the amorous 
mellow, the idea of the Vraja maidens being the wives of others takes on a 
perceptible shape in the form of their marriages with Abhimanyu, 
Govardhana Malla and others. In reality there is no such thing as the gopīs 
having husbands, either in Gokula or in Goloka. 

The scriptures therefore proclaim: "na jatu vraja-devinam patibhih saha 
sangamah - the vraja-devis never had union with their husbands.” Thus, Srila 
Rupa Gosvami, the master of the truths of rasa, has written: "pati$ copapatis 
ceti prabhedav iha vi$rutau - in the resplendent mellow of amorous love, 
there are two types of heroes: husband and paramour.” Srila Jiva Gosvāmī 
has written in his commentary on this verse: "patih pura- 
vanitanam dvitīyo vraja-vanitanam - the hero of Dvārakā-purī's young 
women is called a husband, and in Vraja, the hero Sri Krsna is the paramour 
of the young women of Vraja.” 

This passage shows that Srila Jiva Gosvami has accepted Krsna as the 
husband in Vaikuntha and Dvaraka, and as the eternal paramour in Goloka- 
Gokula. The characteristics of a paramour are exhibited to their full extent in 
the Lord of Goloka-Gokula. Sri Krsna, who is completely self-satisfied, 
transgresses His natural state of self-satisfaction. The cause for this 
transgression is His intense passion to meet with the Vraja damsels, who are 
others’ wives. The state of being another’s wife is nothing but the eternal 
self-conception (abhimana) of the gopis. Even though the gopis do not 
factually have real husbands, their transcendental paramour mood is fulfilled 


just by having the sentiment of being the wives of others. Therefore 
transgressing the rules of dharma out of their intense attachment and all 
other such symptoms are eternally present in the arena of the super- 
excellent amorous mellow. In Bhauma-Vraja, this bhava is partially visible in 
a tangible form to people with mundane vision. 

Therefore the simultaneous divergence and non-distinction between the 
transcendental mellows of wedlock and paramourship in Goloka is 
inconceivable by material intelligence. It can be said that there is no 
difference between them, and it can also be said that there is difference. 
Why? The essence of paramourship is loving enjoyment outside of the 
sanction of wedlock, and the essence of wedlock is abstention from unlawful 
connections. Therefore $ri Krsna's loving enjoyment with His own personal 
potency (svarūpa-šakti) can also be understood as svakiya by this 
definition.8 Although these two, paramourship and wedlock, are one rasa, 
they exist eternally as its dual variations. Furthermore, although the form of 
rasa in Gokula is the same, mundane observers view it otherwise. 

Šrī Govinda, the hero of Goloka, exhibits His qualities of being the pati 
(meaning "husband" or "shelter") of the gopis as well as being their upapati 
(meaning "paramour"). Both qualities shine forth brilliantly in their pristine 
splendor, beyond all piety and impiety. These same characteristics also exist 
in the hero of Gokula, but with some diversity created by the agency of 
Yogamaya. One may raise the following point: whatever Yogamaya manifests 
is the absolute truth, so the sentiment of paramour love would similarly have 
to be accepted as absolutely true. To dispel this doubt, it is said that 
conviction in the paramour conception can exist in the relishing of rasa, and 
there is no fault in that, because it is not unfounded. However, whatever 
base convictions exist in mundane consciousness are faulty. They are not 
present in the pure, transcendental world. 

$rla Jiva Gosvāmī has indeed given the correct, perfect philosophical 
conclusion, while the opposing conclusions are also inconceivably true. 
Simply arguing in vain about the conclusions of paramourship and wedlock is 
a fruitless exhibition of word jugglery. There is no possibility of any type of 
skepticism rising in the hearts of those who make a thorough and impartial 
study of the commentaries by Srila Jiva Gosvami and the “opposing party." 
Whatever is spoken by pure Vaisnavas is true and utterly free from any bias 
or party spirit, but there is a mystery surrounding their apparent verbal 
disagreements. Those whose intelligence is materialistic and lacks the spirit 
of devotion cannot fathom the deep secrets of the loving controversies 
between pure Vaisnavas, and thus they wrongly conceive of such great 
personalities as philosophical adversaries. The great devotee Srila 
Cakravartipada has wholeheartedly and with the utmost reverence 
supported the opinion that Sri Sanatana Gosvami has given in his Vaisnava- 
tosani commentary on verse 10.33.35 of Srimad-Bhagavatam: “gopinam tat- 
patinam ca - the gopis and their husbands.” 


When contemplating any opinion connected with the divine pastimes of 
Goloka and other transcendental realms, we should keep in mind the 
invaluable advice given by $riman Mahāprabhu and His followers, the Six 
Gosvamis. The Supreme Personality and Absolute Truth is never without 
form and attributes. Rather, He is full with variegated qualities and 
pleasurable engagements, which lie completely beyond the material plane. 

The supremely relishable and splendid form of the mellows of 
transcendental service to Bhagavan, tasted through the four types of 
transcendentally variegated ingredients - vibhava, anubhava, sattvika and 
vyabhicari9 - is eternally present in Goloka and Vaikuntha. By the agency of 
Yogamaya, this very rasa of Goloka manifests in the material realm as vraja- 
rasa for the benefit of the devotees. One should know that all the rasas seen 
in this Gokula must surely be found also in Goloka in their radiantly pure 
state. That is why the wonderful varieties of hero and heroines (Krsna and 
the gopis), the diversity of rasa in them and all the surroundings and 
paraphernalia of Gokula, including the land, rivers, mountain, residences, 
gateways, bowers, cows and so on, collectively exist in the same form in 
Goloka. 

Only the worldly beliefs of those who are imbued with mundane 
intelligence are missing in Goloka. In the variegated pastimes of Vraja, 
different visions of Goloka are realized according to one's level of 
qualification. It is difficult to establish a fixed standard to determine which 
aspects of those varieties of visions are illusory and which are pure. A clear 
vision gradually arises within the heart as the eyes of devotion become 
cleansed through being anointed with the salve of prema. Therefore there is 
no need to argue and counter-argue over this matter, because it will not 
elevate one's qualification. The truth of Goloka is filled with inconceivable 
bhava, and any attempt to investigate this inconceivable reality by the mind 
would prove as unproductive as threshing empty husks. Hence, one should 
disregard the method of empirical knowledge, and strive for realization 
through the practice of unalloyed devotion. 

On the path of bhakti, it is crucial to renounce any subject matter whose 
acceptance would ultimately give rise to an impersonal impression. The pure 
paramour mellow described in the Goloka pastimes is free from all mundane 
conceptions and is very rarely attained. Devotees on the path of bhakti 
following Krsna's eternal associates in Goloka (raganuga-bhakti) should 
adopt this concept and perform sadhana. By doing so, they will realize this 
highly auspicious fundamental truth upon attaining perfection. When persons 
of gross worldly intellect endeavor for bhakti in the paramour mood, they 
generally end up engaging in immoral activity in the material sphere. Our 
tattva-ācārya Srīla Jiva Gosvāmī took this into consideration and presented 
his line of thought out of great concern. The spirit of pure Vaisnavism is to 
accept the essence of his statements. It is an offense to disregard the acarya 
by attempting to establish another theory. 


Part Three 

Additional commentary on Rāga-vartma-candrikā 

Before beginning our study of Rāga-vartma-candrikā, we should pray first to 
our spiritual masters, om visņupāda astottara-Sata Šrī $rimad Bhakti 
Prajhāna Ke$ava Gosvami Maharaja and om visnupada astottara-$ata Šrī 
$rimad Bhaktivedānta Swami Mahārāja, then to Srīla Rüpa Gosvami and 
Raghunatha dàsa Gosvāmī, and finally to the author, $rila Višvanātha 
Cakravarti Thakura. We earnestly beg that his mercy especially should come 
to us. In this Rāga-vartma-candrikā, Srila Visvanatha Cakravarti Thākura tells 
us what he has realized about Sri Sri Rādhā-Krsņa's anuraga, spontaneous 
love, by the grace of Šrī Caitanya Mahāprabhu and $rila Rüpa Gosvāmī. 
Anuraga refers to that stage of prema which comes just before mahabhava - 
sneha, mana, pranaya, raga and anuraga. The author states, "| am writing 
something for those fortunate persons who covet this raga but cannot find 
the way to enter and achieve it. This book will serve as their guide, like a 
candrika, or moonbeam, to shed light on raga-vartma, the path of 
spontaneous loving devotion. In this world this path is very rare. Just as the 
moon diffuses rays of light that illuminate a very narrow trail hidden in the 
shadows on a dark, moonless night, similarly this book is the moonbeam 
(candrika) that casts light on the path of spontaneous devotion (raga- 
vartma)." Therefore it is called Raga-vartma-candrika. 


Qualifications for entering 

We should know that this pathway is a very, very narrow one, meant only for 
a few rare, highly qualified persons. It is not for everyone. Srila Vi$vanatha 
Cakravarti Thakura advises that others should not read this book. However, 
no worldly qualification is required to enter this path, only lobha, or spiritual 
"greed." Api cet suduracarah (Bhagavad-gita (9.30): even if a person is 
engaged in most abominable actions, he can enter this path if he has such 
greed. A man may be beset with impediments to spiritual advancement 
(anarthas), but if he associates with a devotee firmly established on the path 
of spontenous love (a raganuga-bhakta) and under his guidance reads the 
Tenth Canto of Srimad-Bhagavatam - especially Gopi-gita, Yugala-gita, 
Bhramara-gita and Venu-gita - he may become attracted and acquire a very 
deep greed to have the same devotional sentiment (bhava) as the 
Vrajavasis, either in sakhya-, vatsalya- or madhurya-rasa. Just by faithfully 
hearing Srimad-Bhagavatam's descriptions of the amorous moods of the 
cowherd girls, the parental sentiments of Krsna's father and mother or the 
mood of Krsna's friends, one may begin to yearn to have in his heart moods 
like theirs. In Raga-vartma-candrika, however, Srila Vi$vanatha Cakravarti 
Thākura is not describing sakhya- and vātsalya-bhāva; he is presenting gopī- 
bhava only. One who has sufficient impressions (samskaras) within his heart 
from having taken proper association in his previous birth will be able to 
cultivate greed and achieve gopi-bhava simply from reading about it; he will 
not have to rely on thorough study of the scriptures or on logical arguments. 


For such a person, this treatise will be the illuminating moonbeam for 
discovering the path of spontaneous loving devotion. 


Two kinds of faith 

First the author explains that there are two different kinds of faith ($raddha) 
- vaidhī and raganuga - which result in two kinds of devotion - vaidhi-bhakti 
and raganuga-bhakti. Both types of sraddha are achieved through the 
association of qualified Vaisnavas. Where entrance into bhakti is impelled by 
the order of the scriptures, which instruct everyone to be devoted to Krsna or 
else they will go to hell, it is called vaidhī-bhakti. For example, the scriptures 
have ordered: 


sa vai pumsam paro dharmo 
yato bhaktir adhoksaje 
ahaituky apratihata 
yayatma suprasidati 
$rimad-Bhagavatam (1.2.6) 


The highest pursuit for all humanity is to please the transcendental Lord 
Krsna by all one's efforts of body, mind and soul. Such devotion must be 
unmotivated and continuously performed in order to fully satisfy the self. 


These are orders. By hearing such instructions, many people will practice 
devotion out of fear. This is vaidhi-bhakti, and that devotion which is based 
solely on greed is called raganuga-bhakti. Such greed is generated by 
hearing the pastimes of Krsna and the gopis described in Srimad- 
Bhagavatam, by reading the books of the gosvamis and especially by being 
in the association of a raganuga-bhakta, without whose association the 
pastimes of Krsna and the gopis will not be properly understood. 

How can we tell if our greed is genuine or not? When a sadhaka hears 
narrations of Krsna's sweet, human-like pastimes (madhurya-lila), especially 
those performed with the gopis - whether it be from Srimad-Bhagavatam, 
Krsna-karnamrta, Ujjvala-nilamani, Radha-rasa-sudha-nidhi or any other book 
composed by a raganuga, rasika Vaisņava - and he becomes very eager to 
be like Krsna’s eternal associates and have their devotional sentiments, his 
heart will become filled with Krsna’s names (nama), form (rupa), qualities 
(guna) and pastimes (lila). This condition of the heart, called citta-vrtti, is its 
real or natural state, aS opposed to the imposed worldly citta-vrtti. At this 
time the devotee will not be interested to examine scriptural injunctions; he 
will only want to achieve that mood which he sees in the gopi of whom he 
desires to take shelter, his āšraya-gopī, for whose mood he has developed 
genuine greed. But how can this be achieved? 

In the face of such greed, scriptural orders and bindings are left aside. 
Scriptural rules and regulations are simply not needed. We become 
determined to have something we desire, no matter what - whether we have 


the money to purchase it or not. For example, | saw some sweets, and at 
once, overwhelmed by desire for them, | thought, "These are very tasteful.” 
Greed came. So in whatever stage one may be, he will not heed any 
scriptural restrictions, rules or regulations at all if he thinks something is very 
tasteful and he has greed for it. But if we judge that we are not gualified and 
that what we want is a very elevated thing, then we do not possess greed. 
Do you understand? If | want a sweetmeat but | wonder what to do, because | 
see that | have no money in my pocket to purchase it, then that means that I 
have no real greed. When a person resolves that he must have it somehow, 
by hook or by crook, by begging, borrowing, stealing or anything, he does 
not consider whether he is qualified to have it or not. He only thinks, "I must 
have it." This is actual greed. Our heart must be completely overpowered by 
Krsna's nama, rüpa, guna and lila. Then we know that greed has come. 

A sadhaka may ponder, "| heard from a rasika Vaisnava how Lalita, 
Vi$akha, Citra, Rupa Manjarī and others serve Krsna, and | want to serve like 
them." | may have no qualification or anything, nor do | know how to achieve 
this elevated devotional sentiment, but greed for it comes. If | will not wait 
for any logical argument at all to convince me, then it is called greed. It 
should come without relying on any reasoning, and if logic is required, it is 
not lobha, spiritual greed. "How can I receive this?" In the association of that 
raganuga, rasika Vaisnava, you should read Bhakti-rasamrta-sindhu, Ujjvala- 
nīlamaņi, this Raga-vartma-candrika, Vraja-riti-cintamani, Krsna-karnamrta, 
Radha-rasa-sudha-nidhi, Jayadeva Gosvami’s Gita-govinda, the books of all 
our gosvamis and of Kavi Karnapüra. You will have to read all of these books 
and learn how to achieve the cherished objective most easily, be it by 
stealing, begging, borrowing or whatever it takes. You should do whatever 
method is simplest. So without studying these scriptures we cannot achieve 
it. 

All our preceptors, including ViSvanatha Cakravartī Thakura and 
Bhaktivinoda Thakura, have recorded for us in a practical way how they 
themselves achieved it and how the sadhana-siddha-gopis achieved it. Their 
writings are authentic. So we must ascertain their methods and follow the 
scriptures, because without abiding by the scriptures or by Rüpa Gosvāmī 
and the other acaryas' instructions, we will become imitationists (sahajiyas) 
or atheists (pasandis). Yet we should know at the same time that a person 
with greed will never consider his qualification. This is the main point. But he 
will take assistance from these books. Vi$vanatha Cakravarti Thakura is not 
personally present, but through his books he is here. It is important to 
understand that this greed will not come by any effort. Lobha comes only by 
the grace of Krsna Himself or a raganuga-bhakta, not by one's personal 
endeavor. Without their mercy one cannot have it. 


Mercy of the Vaisnavas 
The mercy obtained from Vaisnavas (bhakta-krpa) is of two kinds: ancient 
(praktana, or pracina), and recent (adhunika). Praktana means mercy that 


comes from past births as well as the present birth. If a man has a 
sufficiently developed inner nature (samskara) from his previous birth's 
devotional activities and receives the mercy of a Vaisnava, then in this birth 
he will very easily and quickly advance. Perhaps he will not even have to 
accept initiation (diksa), like some of our gosvamis. Or, if he does take 
initiation, he will be seen to advance very rapidly. Haridasa Thakura, Svarüpa 
Damodara and Raya Ramananda did not reveal their disciplic succession. Yet 
they received the association of Sri Caitanya Mahaprabhu and thus achieved 
all these things. This is an example of praktana-krpa, due to impressions 
accrued in previous births. Of course, eternal associates of Sri Caitanya 
Mahaprabhu, not being conditioned souls, do not depend upon previous 
impressions and so forth. Yet, when they appear in this world, they set an 
example for us by their behavior. 

The other one, adhunika-krpa, refers to one who has no past birth 
samskara, but somehow, by the causeless mercy of a spiritual master or 
qualified Vaisnava, has developed greed. Such a person should accept a 
Vaisnava spiritual master who is firmly established in spontanous devotion. 
Or if he has received his initiation before developing greed, then he should 
accept a raganuga Vaisnava as his instructing spiritual master (Siksa-guru). 
Then he may serve both instructing and initiating spiritual masters with 
equal devotion, or in some cases, he may prefer to serve the siksa-guru 
more closely than the dīksā-guru, as Syamananda Prabhu, Raghunatha dasa 
Gosvami and Krsnadasa Kaviraja Gosvami did. Raghunatha dasa Gosvami's 
initiating spiritual master was Yadunandana Ācārya. Afterward, $ri Caitanya 
Mahaprabhu placed him into the hands of Svarüpa Damodara. Later, when 
Raghunatha dasa went to Vrndavana, he had the association of Sanatana 
Gosvāmī and especially Rupa Gosvāmī, whom he joined on the order of Sri 
Caitanya Mahaprabhu. Raghunatha dasa Gosvāmī prayed to Rüpa Gosvāmī 
only for all the activities of divine service described in Vilapa-kusumanijali. 
Krsnadasa Kaviraja Gosvāmī also did not disclose who his initiating spiritual 
master was. He only acknowledged Rüpa and Raghunatha, because he 
received all his thoughts from them. 


The goal - manjarī-bhāva 

Why does Raghunatha dasa Gosvamri pray only to Rüpa Gosvāmī? Svarüpa 
Damodara is Lalitā-devī in Krsna's pastimes and is more qualified than Rūpa 
Gosvami, who is Rupa Mafijari. Yet Raghunatha dasa prays only to Rupa 
Gosvāmī, because he does not want to be a nayika of Krsna, like Lalita and 
Vi$akha. He wants to become a manjarī only. What is a mafijari? Any creeper 
or any good flower has manjaris, buds. First the bud comes and then the 
flower, but the bud is always located above the flower. When the bee comes 
to take the honey from the flower, it sits on the petals, and then the 
manjarīs, being overjoyed, tremble. When the Krsna bee comes to Srimati 
Radhika, and They engage in sporting pastimes of love (prema-vilasa), the 
bee does not sit on the manjari. Yet the manjari trembles, feeling as if the 


bee is sitting on her. The ecstatic feelings of the Divine Couple's love sports 
comes to the manjarl. So there is no need for the bee to go to her. She 
automatically feels everything the flower experiences. If the bee kisses the 
flower, then by seeing this, the manjari tastes even more than the flower 
because the flower does not tremble as the mafijari does. 

Raghunatha dasa Gosvami wanted to be a mafjari, not a flower. He did not 
want sakhī-bhāva. Herein lies the importance of the mahjarīs. In our 
sampradaya, nobody wants to be $rimati Rādhikā's sakhi. They only want to 
be Radhika's kinkarī, maidservant. In reality there is no equivalent word in 
English for kinkarī. It is such a beautiful Sanskrit word - so soft, fragrant and 
very sweet. You will not find these descriptions in any book. They have not 
been written down anywhere; they come only through realization. | myself 
have no realization, but by God's mercy I am able to explain this a little. 

The first verse of Vilāpa-kusumānjali tells that Rupa Manjari’s husband is 
absent, but we see some marks on her lips. How? It is not that Krsna has 
kissed Rüpa Mafijari. He has kissed $rimati Radhika, and Radhika has that 
mark, but at once it appeared on Rupa Manjari. Everything, whatever marks 
appear on Srimati Rādhārāņī will not come to the sakhīs (Lalita, Višākhā), but 
they will appear on the manjarīs. That is why we are followers of Rupa 
Gosvami. This is a very special benediction that his followers receive, and I 
think that you will never forget this in your whole life. 


The process - real initiation 
A person may have taken initiation only as a formality, thinking, "So many 
others have taken initiation, so | should also take it," and by fire sacrifice he 
has received sacred thread, neck beads and so on. But he has not been 
given instructions on the internal mood of diksa, which constitutes real 
initiation. This will come gradually, not in a moment. Actually, diksa takes 
place over a long period of time, but formal initiation can be taken by 
anyone. When one has past birth samskara, one will easily accept initiation, 
and the process will be accomplished quickly. Without previous samskara, 
diksa will be slow unless one gets the association of a raganuga-bhakta. In 
this case, the raganuga-bhakta as well as the disciple should both be very 
qualified. If the disciple does not have that samskara and does not yet 
possess any greed, he will not be able to receive these things from his 
initiating spiritual master, who may be very qualified but may have no time 
to give him all these things. Later on, when that greed comes, he should not 
change his spiritual master. He only needs to accept a siksa-guru, who will 
instruct him according to his qualification. He will hear all these things from 
him. If the initiating spiritual master is present, he will receive all these 
things from his gurudeva, or his gurudeva will gladly order him to hear from 
another person, as in the case of Syamananda Pandita, Narottama dāsa 
Thākura and Srinivasa Acarya. The diksa-guru will gladly give this order. 

If one has some association with his spiritual master or any Vaisnava in the 
line of Rupa Gosvami, then his bhakti may gradually come to the platform of 


spontaneous devotion (rāgānugā). And if we see that a person has greed 
without the help of any Vaisnava or without taking initiation or anything, like 
Bilvamangala, then, by his actions and thoughts, we can know that his greed 
is real and that he is raganuga. But at first we should know that our devotion 
will be in accordance with scriptural injunction (vaidhī), and after that, by 
hearing, greed can come. 

So, if from previous or present samskara one has developed greed, one will 
have to read, hear and study the scriptures, especially the writings of Rüpa 
Gosvami and his followers, the rüpanuga Vaisnavas. Actually, what is 
rüpanuga? In his books Rüpa Gosvamri has written from a neutral position 
about the rasas of $anta, dasya, sakhya, vatsalya and madhurya. By 
following these moods with greed, one will be a raganuga-bhakta, but not 
necessarily a rupanuga, even if one follows Ujjvala-nilamani. One will be a 
rüpanuga when one especially follows how Rüpa Gosvāmī serves Radha and 
Krsna, deeply meditating on the qualities and the specific sentiment (bhava) 
he possesses for serving them. 

So the sadhaka will have to learn from the scriptures how to receive these 
things and hear from a rüpanuga Vaisnava, who will tell him to read Srimad- 
Bhagavatam, Ujjvala-nīlamaņi, Krsna-karnamrta, Radha-rasa-sudha-nidhi, 
Jayadeva Gosvamri's Gita-govinda and the books of Candidasa, Vidyapati and 
others. He will also instruct him to search only for that bhava for which he 
has greed. That rüpanuga Vaisnava will be conversant with all the rasas, but 
he will serve only by one, which is his permanent mood (sthayibhava). This 
will come only when the elevated stage of divine love (prema) is reached, 
but greed for that sthayibhava can be achieved before that. One's 
sthayibhava will not change in this or any future life - this is called samskara, 
that which is innate in the soul. If | have greed, as Rüpa Gosvami has, and if 
it is real, that permanent mood will never change in any life. It will always 
remain the same. 

Bharata Maharaja had achieved the elevated stage of bhava, but we do not 
know in which rasa; perhaps it was dasya-bhava, servitude. The Kumaras 
have sthayibhava in santa-rasa, neutrality, but even so, they can narrate the 
entire Srimad-Bhagavatam. Being neutral, they know everything, but they do 
not possess greed for vraja-bhakti. Sukadeva Gosvāmī is a special case, 
because he is the parrot of $rimati Radhika. Yet he cannot serve Radha and 
Krsna like the gopis. He enjoys knowledge of everything, but still he is a 
parrot. For the benefit of devotees in santa-rasa, sometimes it is said that he 
is in $anta-rasa. This is an important point. If Sukadeva is the parrot of 
Srimati Radharani, he will sit on the branches of any tamāla or kadamba tree 
and with very great bliss, watch all the pastimes; yet he cannot serve like 
Rupa Mafijari. In the scriptures it has been told that he has santa-bhava, 
because he is neutral, but he is in Vraja, where there is no santa-bhava. We 
will have to ponder what rasa he actually possesses. When Radhika and 
Krsna are sleeping in the morning, Suka speaks so many charming, clever 
words to awaken Them. This is certainly not šānta-bhāva. For the sake of 


devotees in šānta-rasa, it is said that he is in šānta-bhāva, and externally it 
appears that way, but actually he is not. Similarly, the cows in Vraja also 
appear to have šānta-bhāva, but really they have vātsalya-bhāva, the 
parental mood. 


The need of the scriptures 

To illustrate how to ascertain the process, Vi$vanatha Cakravarti Thakura 
gives the example of a man who has greed to drink milk - seeing some milk, 
he wants to taste it. So he must go through a process to get it. He can ask 
someone who drinks milk how he acquired it. After questioning him, he will 
purchase a cow, making sure that there is a calf, because without a calf 
there can be no milk. He will take them to his home. There he will apply 
water or ghee to the udder of the cow and bring the calf to drink. When the 
calf has taken milk, the udder must be washed and then he can milk the 
cow. Next the milk has to be put on the fire to boil. If he wants it sweet, he 
can add sugar, and for extra flavor he can add rose water, camphor and so 
on, making it even more fragrant. Similarly, for developing desire, we do not 
require the scriptures, but they are necessary to help us ascertain the means 
to achieve our goal. 


The mood of intimacy in spontaneous devotion 

Vi$vanatha Cakravarti Thākura tells us that when a man has actual greed, he 
will also follow the procedures of vaidhi-bhakti, but the mood will not be the 
same. He will engage in devotional activities such as hearing ($ravana), 
chanting (kīrtana) and remembering (smarana), and especially he will 
carefully take shelter of the lotus feet of a spiritual master. Faithfully, in a 
mood of great intimacy (vi$rambha-bhava), giving up all fear, he will serve 
the spiritual master as a dear friend. He will not consider that, "I am very low 
and he is very high." No, he will think, "I am his and he is mine,” just as a 
child, seeing his father sitting up high, does not care to sit on the ground and 
will at once jump up and sit on his father's lap. Then he will pat his father's 
shoulder, stroke his father's face, touch him on his arm or hold his hand, 
interacting with his father with great love. Similarly, a qualified person 
having greed will serve his spiritual master from whom he has heard all 
these things with even more love. This type of intimate service is essential. If 
you know your spiritual master in his eternal form as a gopī and you have 
greed to serve him in that form, then this will be raganuga, spontaneous 
devotion. And if your greed is to serve him as guru, this is not raganuga but 
rather vaidhi-sadhana, devotion inspired by scriptural regulations. You 
should pray to your spiritual master that he should please manifest his 
internal form in your heart. He will grant his dar$ana, giving you an inner 
idea. You should pray to him as it says in our guru-gayatri-mantra: "tan no 
guruh pracodayat - please manifest your eternal form, who you are in 
Krsna's pastimes." 


Bhakti-rasāmrta-sindhu lists the sixty-four practices of devotional service. 
The first ten deal with the relationship with the spiritual master. For 
raganuga-bhakti you will have to follow these same procedures, but the 
bhava will change from what is found in vaidhi-bhakti. The vaidhi-bhakti 
disciple will sit lower and pray to his spiritual master with folded hands, 
"Gurudeva, please give me an order. What service shall | do?" And if he 
receives an order, then as servant he will perform the service. But a greedy 
person will serve in a mood as I have already described, with no fear and no 
sense of difference between them. He will see that "I am his and he is mine." 
All the limbs of vaidhi-bhakti should also be followed in raganuga-bhakti, but 
with a different mood. If one rejects vaidhī, he will not be able to enter 
raganuga and his greed will be checked, so he must follow. 


Serving the spiritual master 

For a man who has greed and wants to follow the process of spontaneous 
devotion, $rimad-Bhagavatam tells us that Bhagavān comes to him in the 
form of guru, as both caitya-guru, the Supersoul situated within the heart, 
and as diksa-guru, the initiating spiritual master. Here we should know that 
in principle guru is complete and undivided (akhanda-tattva), because the 
spiritual master gives everything that Nityananda Prabhu and Baladeva 
Prabhu have come to give. All his instructions are from them, so we should 
regard him as non-different from Nityananda Prabhu or Baladeva Prabhu. 

In Bhagavad-gita (10.10) Lord Krsna states: 


tesam satata-yuktanam 
bhajatam priti-pürvakam 
dadami buddhi-yogarn tam 
yena mam upayanti te 
Upon those who worship Me with love, yearning for My eternal association, | 
bestow the transcendental knowledge by which they can come to Me. 


If a soul surrenders, Krsna gives everything to him within the heart - dadami 
buddhi-yogam. He says, “I give him the intelligence to achieve bhakti.” Krsna 
gives that, but not openly; He dictates within the heart. So when pure greed 
comes to a devotee, Krsna, as caitya-guru, benedicts him within the heart 
with a revelation (sphūrti), inspiring him internally with the understanding of 
how He Himself can be achieved. Then He gives instructions as the initiating 
spiritual master or the instructing spiritual master. If one has a pure heart 
and sufficient samskara, Krsna Himself will manifest all philosophical 
conclusions and the way to achieve Him. People may see someone with no 
spiritual master and wonder, "How does he know these things?" Here is the 
answer. Krsna dictates everything or manifests Himself from within, whether 
anyone sees or not. Sometimes | have experienced this myself. | feel 
something within myself - | have not read it, nor have I seen or heard it. Yet 
sometimes something very beautiful comes in my heart. Perhaps you have 


also had this experience? Certainly you will have this, because one who 
serves his spiritual master will surely receive these things. Even if the guru is 
not visible to us, still he will manifest everything. 


How to enter into spontaneous devotion 

Now Vi$vanatha Cakravartī Thakura presents the three key verses from 
Bhakti-rasamrta-sindhu (1.294-6) that explain how to enter into raganuga- 
bhakti: 


(1) krsnam smaran janam casya 
prestharn nija-samihitam 
tat-tat-katha rata$ casau 
kuryad vasam vraje sada 
While remembering Šrī Krsna and his beloved associates whom we desire to 
follow, being fully absorbed in discussions of their pastimes, one should 
always reside in Vraja. If this is not possible, then reside there mentally. 
(2) seva sadhaka-rüpena 
siddha-rüpena catra hi 
tad bhava-lipsuna karya 
vraja-lokanusaratah 
On this raganuga path, being charmed by the intense love of Krsna's beloved 
Vrajavasis, the sadhaka should live in Vraja under the guidance of those 
devotees who have taken shelter of the Vrajavasis (like $ri Rüpa, Sanātana 
and Raghunatha dasa Gosvamis), always eager to serve them in his present 
physical body. And in the perfected stage in his siddha-rüpa, the internally 
contemplated spiritual body suitable for performing eternal loving service, he 
should engage in the cherished service of $ri Krsna according to his chosen 
mood, following in the footsteps of the eternal residents of Vraja, such as $ri 
Radhika, Lalita, Višakhā and Sri Rüpa Mahjarī. 
(3) $ravanotkirtanadini 
vaidha-bhakty uditani tu 
yany angani ca tany atra 
vijheyani manisibhih 
In vaidhī-bhakti one should practice the limbs of devotion headed by hearing 
and chanting according to one's qualification. Similarly, scholars well versed 
in the principles of devotion have advised that the same practices be 
followed for raganuga-bhakti. 


Now Vi$vanatha Cakravarti Thakura comments on them one by one. 


Verse One - remembering Krsna and His dear ones 

Here the word smarana means remembering Krsna and His dear ones with 
rati, with bhava, or in other words, with emotion and love. They may be in 
dasya-, sakhya- or vatsalya-rasa, but here he is especially explaining 
madhurya-rasa. How should we remember Krsna? How do we practice 
remembrance? One who has greed like the gopis will remember Ki$ora-Krsna 
in $rhgara-rasa when He is in Sevā-kufija or Vamšīvata. He has a lovely, 
smiling face and He has placed a very beautiful flute on His lips. Like a deer, 
His eyes are restlessly searching here and there. The gopis are coming. 
Seeing them, Krsna becomes overjoyed. At that moment, Krsna has no 
control over His body or mind. He is God himself, yet He forgets everything - 
He does not know what He is doing or even what He looks like. Standing in 
His charming threefold-bending pose, He is so beautiful. Thousands and 
thousands of gopis are there, but from the corner of His eyes, He is 
searching for one particular gopi - and She is delaying. Who is that? Then, 
from far away he sees that She is coming. At this time, how will Krsna 
appear? 

So this is smaranam - remembering Krsna with all these details, 

appreciating his many virtues. In Jaiva-dharma, we can read about all the 
qualities of Ki$ora-Krsna in $rhgara-rasa. The Krsna of sakhya-rasa is not the 
Krsna of the gopis, and the Krsna with Nanda and Yašodā is also another. He 
is different in every rasa. So we should remember Krsna in the bhava in 
which we desire to enter. Thus, cultivating madhurya-bhava, one should 
remember Krsna with the gopis, playing, gambling and cheating them, and 
how they in turn cheat Krsna and try to steal His flute. 
Remember Krsna and His dearmost associates. What are the gopis, and 
especially Srīmatī Radharani, like? And that very gopī for whose mood we 
have greed - what is she doing? Not Radhika, Lalita or Vi$akha, but Rüpa 
Manjari. We have a very keen interest only to see what she is doing - that 
mood | want to have. When Srimati Radhika is pleased, then Rupa Manjari 
becomes very happy. She performs many services, like bringing water in a 
golden pot and fanning with a camara, very slowly and gently. When she 
sees that the Divine Couple are very tired, she serves Them accordingly. We 
will watch that manjarī and see how she won the love of Krsna, Radhika, 
Lalita, Visakha and all the others. We should always remember how she 
performs all her services to the Divine Couple and follow her. 

This is raganuga-bhakti - how to enter into all these pastimes and services. 
It is based on remembrance that should not be broken. Then we can achieve 
that service. Krsnam smaran janam casya - remembering all the gopis and 
especially that one in whom | have a special interest. This is the method of 
raganuga-sadhana-bhajana. Tat-tat-katha rata$ casau - we must cultivate 
our relationship with the spiritual master, especially the premi-guru, that 
raganuga-guru from whom we are hearing. He will tell us how all the sakhis 
are serving Krsna, and especially what Rüpa Mahjarī and our spiritual master 
in his eternal form are doing. We must talk about their activities and their 


pastimes with Krsņa. And the devotee should always reside in Vrndāvana. If 
he has no chance to stay in Vrndāvana by body, he should surely live there 
by mind. Without living in Vrndāvana, he cannot have that kind of love; 
therefore, it is essential. 

Three practices are prominent: krsna-smarana, remembering that special 
Krsna with His dearmost associates; tat-tat-kathā rata$ casau, continuously 
discussing their pastimes; and kuryad vāsam vraje sada, physically or at 
least mentally always residing in Vrndavana, in Seva-kunja, in Sanketa, in 
Yavata and all other such places. And if you have the qualification, at midday 
you should go to Radha-kunda with Radhika and with that gopi for whom you 
have special attraction. 

Someone not so qualified cannot live in Vrndavana all the time. He will be 
convinced that he has some other more pressing duties. But even if he is 
tied to house, family, factory and so many other facilities far away from 
there, still by mind he can begin to enter the mood of Vraja to some degree. 
But those who are like Raghunatha dasa Gosvam!i will think, "My house 
should be burned if | am not there. Let anyone burn down my house. And 
what will happen to my parents, children and wife if | go to Vrndavana? | 
don't care - let them die or let anything else happen to them." On the other 
hand, a neophyte disciple may say, "Oh, my gurudeva told me to preach, so | 
must do that. This is my duty." But when greed will come in full bloom, we 
will forget everything. At that stage no other obligation can come in our way, 
and then the whole world will see us as a guru, actually following in the 
mood of Rüpa Gosvami and Raghunatha dasa Gosvāmī. As guru we should 
adhere to our line very closely and preach only our acaryas' words. Then, if 
others will see that our words are correctly in line, they will be bound to 
accept all our instructions. At that time there will be no harm in preaching or 
doing any other service. That will be the real preaching, but | don't know how 
many births it will take to come to that stage. You may be attached to 
preaching now, but one day you will have to leave preaching and go to 
Goloka Vrndavana, where there is no preaching, only service. And then, if 
you want, from there, as Rüpa Gosvāmī descended with Šrī Caitanya 
Mahaprabhu, you can also return and preach with your spiritual master. 

This surrender and complete dedication of the heart to the spiritual master 
is called tadatmya in Sanskrit - as fire enters into iron. The iron then knows 
that "| am fire" and does the work of fire. Here also, Rüpa Gosvāmī and all 
the manjarīs are tadatmika with Radha. So the action of Radha becomes the 
action of all the mafijaris. Whatever She realizes is also realized by every 
manjarl. Nothing is hidden from them. Some things are withheld from Her 
sakhis, but not from Her manijaris. 


Verse Two - how will we serve? 

The word seva in this verse means "service." Sadhaka-rüpena means to 
function as a practitioner of raganuga-bhakti, and siddha-rüpena means to 
serve in one's perfected spiritual body that can be achieved when intense 


greed arises. By the grace of one's spiritual master and by the grace of 
Krsna, the devotee's eternal form is revealed in his inner heart. Then, as 
written in $ri Caitanya-caritāmrta (Madhya-līlā 22.157): "mane nija-siddha- 
deha koriya bhavana, ratri-dine kore vraje krsnera sevana - with one's 
perfected eternal form, revealed by the mercy of the spiritual master, one 
should serve the Divine Couple Sri Rādhā-Krsņa day and night in Vraja." Each 
and every jīva has his own individual eternal identity (siddha-svarüpa). We 
also have our own, but it has not yet manifested. Now it is in the seed stage. 
Just as the whole tree is contained in the seed, our full perfected form, with 
all its characteristics, is existing in seed form. But now, as we are turned 
away from Krsna, it is not visible. When, by the grace of guru and Gauranga, 
our greed sprouts and subsequently fully blossoms, then the instructing 
spiritual master or the initiating spiritual master can reveal our eternal 
identity. First he will tell us what is our svarüpa, just as in Jaiva-dharma we 
see with Vrajanatha and Vijaya-kumara. Our siddha-svarüpa is in a dormant 
condition. $rila Bhaktivinoda Thākura tells that in one life it can be revealed, 
but I see that for us it is many births away. He has simply indicated the path. 
When Vrajanatha and Vijaya-kumara took initiation, they saw Caitanya 
Mahaprabhu with all His eternal associates standing there. At the time of our 
initiation, we were unable to see them, but they are fully visible to a realized 
soul. 

This is real diksa, initiation. We have entered in the class of taking dīksā, 
but our initiation is not complete. So we are in class now. God and guru 
should shower their grace that we can take full diksa - actually receive 
transcendental knowledge (divya-jhāna) and spiritual vision (divya-dar$ana), 
just as Vrajanātha and Vijaya-kumara had darsana. They at once fainted. 
Subsequently, they took all necessary instruction in Navadvipa from Sri 
Raghunatha dasa Babaji, and upon his order for further training, they went to 
Puri, where they met Vakrešvara Pandita's disciple Sri Gopala-guru Gosvāmī. 
He was a raganuga Vaisnava and is one of the eight principal sakhīs in 
Krsna's eternal pastimes. So they went there and inquired from him. He was 
so merciful that afterward he called them one at a time and revealed to 
them their eternal identities, having realized that Vrajanatha was in sakhya- 
bhava and that Vijaya Kumara was in gopī- or mafjjari-bhava. He gave both 
of them the gopala-mantra, either with eighteen syllables (astadasaksara) or 
with ten syllables (da$aksara). Dasya-, sakhya-, vatsalya- and madhurya- 
bhavas are all found in the ten-syllable mantra, which nourishes and 
supports every rasa. 

Vi$vanatha Cakravarti Thakura explains the construction of the ten-syllable 
mantra, which Caitanya Mahaprabhu received from His spiritual master, and 
the eighteen-syllable mantra. Gopijana-vallabhaya svaha without the word 
klim is the ten-syllable mantra. And when Krsna and Govinda, krsnaya 
govindaya, are added, it becomes an eighteen-syllable mantra. Klīm alone is 
itself a complete mantra, the bīja, or seed, added to the ten syllables. 


This gopāla-mantra will support the rasa of every kind of living entity - klīm 
krsnaya govindaya gopījana-vallabhāya svāhā. Everything is included there. 
But one thing should be understood: krsņāya is the deity for one in dāsya- or 
sakhya-rasa. For him govindāya and gopījana-vallabhāya will be adjectives 
describing Krsna's qualities; that is, the attributes of the first name, krsnaya. 
Who is Krsna? He is my master, | am His servant, and Krsna is gopr-vallabha, 
dear to the cowherd girls, in a general way. Krsna is the name that is 
prominent also for those in sakhya-rasa. They will focus on Krsna or Govinda. 
But those who have gopī-bhāva, or mahjarī-bhāva, will focus on the name 
Gopijana-vallabha, and the two words krsnaya and govindaya will be 
adjectives of that. 

Devotees in the mood of vatsalya follow the same principle, accepting the 
name Krsna as the deity with whom they are related. Everyone with 
vatsalya-bhava knows that the gopis love Krsna, but they have no 
experience of how they love Him. They don't know that all the girls engage 
in intimate, loving affairs with Him. And sakhas also do not know the nature 
of these exchanges. So when someone has greed like the manjaris or gopis, 
then the word go will mean gopis. He gives so much transcendental pleasure 
(ananda) to the gopis - this is Govinda. They will not contemplate other 
meanings. And Krsna, by His appearance with five arrows, is immensely 
attractive. So all the names will support the name gopījana-vallabhāya. They 
will see the other names as adjectives of that name with whom they are 
related. 

Thus, everyone receives Gopijana-vallabha in our sampradaya. By the 
grace of Šrī Caitanya Mahāprabhu, those who come to this sampradaya are 
mainly of gopī-bhāva. Some may be of other rasas, like $rivasa Thākura, 
Murari Gupta, Anupama and so on. Therefore Vrajanatha and Vijaya-kumara 
received the same mantra, although their eternal perfected forms are in 
separate rasas. Vijaya-kumara saw his spiritual master as Lalita and 
Vrajanatha saw him as Baladeva or Subala. It can happen like this. 

The spiritual master gives training for serving under Lalita and Vi$akha in 
madhurya-rasa. Rüpa Manjari, who is a prāņa-sakhī, also gives training in 
everything, not as a guru but as a very intimate friend. In madhurya-rasa 
everyone has to go to Rüpa Manjari for training to serve as a manjari. We 
can see our instructing spiritual master as Rupa Manjari, and he can also be 
seen as Lalita, but our vision of guru in this way should not be mayavada, 
impersonal. We should see our spiritual master as a manifestation, or 
delegated representative, of Rüpa Manjart. There is no harm in this. That is 
why Gopala-guru was seen as Lalita and also as Subala. We should know that 
this means he was their manifestation, just as in Krsna one can see 
Narayana, Vamana and all other incarnations. Anyone can see his spiritual 
master in this way according to one's inner devotional sentiment, as a 
manifestation. But seeing our spiritual master directly as Rupa Manjari will 
be mayavada, and we should always keep mayavada very far away. 


The words sevā sādhaka-rūpeņa in this second verse from Bhakti-rasāmrta- 
sindhu mean that | should do service outwardly as Rūpa Gosvāmī did. What 
did he do? 

sankhyā-pūrvaka-nāma-gāna-natibhih kālāvasānī-krtau 
nidrāhāra-vihārakādi-vijitau cātyanta-dīnau ca yau 
radha-krsna-guna-smrter madhurimānandena sammohitau 
vande rüpa-sanatanau raghu-yugau $ri-jiva-gopalakau 
lad-gosvāmy-astakam (6) 
| worship the Six Gosvāmīs, who passed all their time in chanting the holy 
names, singing songs and offering prostrated obeisances, thereby humbly 
fulfilling their vow to complete a fixed number daily. In this way they utilized 
their valuable lives and conquered over eating, sleeping and other such 
pleasures. Always very meek and humble, they became enchanted in divine 
rapture from remembering Sri Rādhā-Krsņa's sweet qualities. 


Sometimes he would go to Radha-kunda, sometimes to Govardhana and 
sometimes to Nandagrama. In Nandagrama sometimes he would go to Ter- 
kadamba, and sometimes he would spend one day at Uddhava-kyari, Nanda- 
baithak, Kokilavana or Yavata. He, as well as our other Six Gosvamis, would 
visit all our most cherished places. He always liked to go to Yavata because 
Srimati Radhika, as well as Her friends headed by Rupa Mahjarī, used to live 
there. In the night they would go from there to meet Krsna in Sanketa, Seva- 
kufija and many other places, and at midday they would meet at Radha- 
kunda. This sacred pond has some greater importance than all other places 
because pastimes there take place in the daytime, and only Srimati 
Radhika's direct followers, Her svapaksa-sakhis, can go there. Vipaksa-, 
suhrt- and tatastha-gopīs are not allowed, nor can Nanda and Ya$oda ever go 
there. 

So the words sadhaka-rüpena mean to follow the Six Gosvamis, especially 
Rüpa Gosvāmī. And siddha-rüpena refers to Rüpa Gosvāmī in the eternal 
form as Rupa Manjari. As a sadhaka, he comes in a male form as Rupa 
Gosvāmī, and in his siddha-svarüpa, he is the maidservant Rupa Mahfjari. 
What services does she perform? 


tambularpana-pada-mardana-payodanabhisaradibhir 
vrndaranya-mahesvarim priyataya yas tosayanti priyah 
prana-prestha-sakhi-kulad api kilasankocita bhumikah 
keli-bhümisu rüpa-mafijari-mukhas ta dasika samšraye 
Vraja-vilasa-stava (38) 
She brings Radha and Krsna tambula (pana) and payodana, very sweetly 


flavored water in a golden pitcher. She brings a golden pot when Radhika 
and Krsna want to spit their pana. Then, arodhana-visarade abhisara - do 


you know what abhisara is? It is when Srīmatī Radhika meets Krsna in 
Sanketa. When She goes to meet Him on the full moon, and during 
Šuklavara, the fifteen days of the waxing moon, She dresses completely in 
white. Even though Srimati Radhika is very golden and fair, still She has the 
manjarīs rub camphor mixed with so many ingredients on Her body to make 
Her appear white, so that if anyone sees Her, they will think it is the 
moonrays only. This is Her disguise. The mafjaris will bind Her ankle bells so 
that they will not make any "kling kling" sound. No noise should be heard. 
And Her sari and veil will also be white. 

One sakhi tells $rimati Rādhikā, "The new moon night is very dark, so You 
should practice how You will go there." Thus, $rimati Rādhikā takes training 
at midnight when it is quite dark. She has Her sakhīs take pots full of water 
and pour them in the courtyard to make it muddy and very slippery. Then 
they put down thorns here and there. They have created a setting as if it is a 
cloudy day with rain falling very heavily, making the earth extremely 
slippery, with many serpents here and there and thorns too. So in this 
situation, how can She go to Krsna? She practices in the night by moving 
very quietly and cautiously on tiptoes. Lalita is instructing Srīmatī Radhika, 
while Rupa Mahjarī watches, and our spiritual master in this world, in the 
form of a mafijari, also watches. The manjarīs know everything - at what 
time and how they should go - and they very cleverly make all 
arrangements. 

This is abhisara, rendezvous. Krsna is waiting at Sanketa. The night is dark 
and it is raining. The mafijaris come there first to find Krsna and tell Him that 
$rimati Rādhikā will not come today. Actually, She has already come and is 
hiding, watching to see Krsna's reaction. And to increase Krsna's desire for 
$rimati Radhika, the mafijaris lie to Him, saying that She will not come. And 
immediately Krsna practically faints and suggests a way they can meet. If 
they see that Krsna is sincerely hankering to meet, they at once go and tell 
$rimati Rādhikā, who then comes. Otherwise, She will not come. So her 
sakhis know all these clever tricks. Sometimes, too, when it is time for 
abhisara, it may be that their fathers-in-law or mothers-in-law or all of their 
sisters-in-law are present. The sakhī should be so cunning that she can find a 
way to cheat them, telling them lies and cleverly devising a way for Radha 
and Krsna to meet. This is called abhisara. The mahjarīs perform all these 
activities. 

There are eight kinds of gopis: (1) abhisarika - one who arranges the 
abhisara; then (2) vasaksajja - one who comes before the meeting and 
prepares a bed of flowers for Radha and Krsna to sleep on. They are always 
thinking that Krsna is coming just now, just now. As they are making the 
beds, they are always listening for any noise. Or if they hear any rustling 
sound of the leaves, they think that Krsna is coming. These are called 
vasaksajja. 

(3) Utkanthita - she is most eager for Krsna to come. Krsna is just coming, 
just coming. When will He come? When will He come? But when Krsna does 


not reach there, she is called (4) khaņditā. When the time for meeting Krsņa 
is over, and He has not yet come, she wonders why not. There must be some 
reason. Perhaps He has gone to another gopī, or He may have fallen into 
danger. There are so many demons in Vrndāvana. Perhaps He had to fight 
with them or anything may have happened. Krsņa finally comes well after 
the appointed time when it is about to be morning. Seeing some signs on 
Krsna's body indicating that He has just come from another beloved, she 
becomes furious. This is khandita. (5) Kalahantarika - she has a lover's 
quarrel with Krsna, and does not speak to Him. 

So in each situation that mahjarī has some duty - to rebuke Krsna, to make 
Him understand or to give consolation to Radhika. And when Krsna 
apologizes, falls at the feet of Radhika and at last convinces Her to give up 
Her anger, then $rimati Rādhikā commands Him, "Give Me My ankle bell. 
Take My braids and decorate them," and Krsna follows Her order. At this 
time, She is called (6) svadhina-bhartrka - a lady who has her lover under 
her control. [The other two kinds of nayikas are (7) vipralabdha, who is 
feeling great separation because her lover has never come, and (8) prosita- 
bhartrka, whose lover is far away in a distant place.] 

So all qualities should be in that mañjari. She prepares, gives sympathy, 
decorates and makes so many arrangements: 


nikunja-yūno rati-keli-siddhyai 
ya yalibhir yuktir apeksanīyā 
tatrati-daksyad ati-vallabhasya 
vande guroh $ri caranaravindam 
$ri Gurvastakam (6) 
The spiritual master is always present with the sakhis, planning the 
arrangements for the perfection of the Divine Couple's amorous pastimes 
within the groves of Vrndavana. Because he is so expert in making these 
tasteful arrangements for Their pleasure, he is very dear to $ri Rādhā and 
Krsna. | offer prayers unto his lotus feet. 


So many arrangements are required to prepare the groves (kunjas) where 
Radha and Krsna meet and engage in Their vilasa, Their pleasurable 
amorous affairs. The sakhis must cheat others, meet with Krsna, rebuke Him 
and perform many other duties for arranging the Divine Couple's meetings. 
Rupa Manjari is well trained in kuhija-sevā and, being highly experienced, is 
quite fit to do all these services. We should always remember what she does 
in her eternal body as Rupa Manjari and hope to be able to adopt her mood. 
But until we receive our permanent devotional mood (sthayibhava), which 
comes from the Lord's pleasure potency (hladini-Sakti), we can only pray to 
have all these things, as Raghunatha dāsa Gosvāmī does in Vilapa- 
kusumanjali. We cannot do all these things in our present stage, and the 
spiritual master warns disciples not to try. We can only pray, "When will my 


good fortune come and actually | will be engaged in serving the Divine 
Couple, just like Rupa Manjari, Ananga Manjarī and our gurus?” 

So, as sadhakas we should adopt the practices in this body that Rüpa 
Gosvami, Raghunatha dasa Gosvami and our spiritual master have done. 
And siddha-rüpena, in our internally contemplated spiritual forms we should 
try to serve the Divine Couple Radha-Krsna as Rupa Mahjarī, Rati Mafijari and 
Lavanga Manjari do. Tad-bhava-lipsuna karya vraja-lokanusaratah. Those 
who have greed should do all these things just as the Vrajavasis do. Here 
"Vrajavasis" means Rupa Manjari and other manjarīs. 

What is the meaning of vraja-lokanusaratah? There are two kinds of 
Krsna's pastimes. One is aiSvarya-lila, pastimes displaying divine opulence, 
and the other is mādhurya-līlā, pastimes displaying consummate sweetness 
in human-like form. Krsna is always complete in six opulences: knowledge 
(hana), renunciation (vairagya), wealth (Sri) and so on. He always exhibits 
these, whether He is Narayana or whether He is Krsna. Even in Vrndavana, 
we see that Krsna is full of these six virtues. He is never without them. When 
He killed Pütana, He was a baby of only a few days. She tried to fly away 
when He took her breast, but still Krsna would not let her go. "Oh, I will take 
your milk and at the same time your life also. | will keep you with Me 
eternally and never leave you." Pütana had the power of ten thousand 
elephants, yet she could not break away from Krsna. Baby Krsna was doing 
nothing, only holding her breast in His mouth, yet He took her life. This is 
actually aisvarya-lila, a pastime wherein the Lord utilizes his divine opulence, 
but still, Krsna never changed His shape or anything. He remained as a boy 
and just kept hold of Pütana's breast. This is lokanusaratah, a pastime 
performed in human-like form, even though Pütana was killed by the Lord's 
divine opulence, ai$varya. There is also ai$varya in Vraja, but it co-exists with 
madhurya. 

The gopis see only Krsna's aspect of unassuming human-like sweetness 
(madhurya), not His divine power (ai$varya). But ai$varya is there, covered 
by madhurya. So it is not that in Vrndavana there is no ai$varya-lila. The 
ai$varya in Vraja is greater than that in Dvaraka or even Vaikuntha, but it is 
always covered by madhurya. Vi$vanatha Cakravarti Thakura has written 
that if there were only human-like pastimes (nara-lila) and no divine 
opulence (ai$varya) in Krsna, then He would be simply an ordinary human 
child. Without the quality of ai$varya, He cannot be God, and there is no rasa 
in worshiping Him. So there must be ai$varya, because without it He is not 
the Supreme Lord, nor is He the gopis' object of worship. 

There is an interesting point to be noted here. We see that at first all the 
cowherd men and women accept Krsna as Nanda Baba and Yašodā's son or 
as their friend only and behave accordingly. But when everyone saw Krsna 
lifting Govardhana Hill on His finger at the age of seven, the elder Vrajavasis 
told Nanda Baba, "This child is not an ordinary boy. He is just like Narayana, 
and in fact, He is Narayana." 


Nanda Bābā replied, "He may be Nārāyaņa, but yet He is my son. At the 
time of Krsņa's name-giving ceremony, | understood this by hearing the 
words of Garga Rsi, who told that He is not less than Nārāyaņa; first He was 
Narayana, Vasudeva, Vasudeva's son." This is why all the elder cowherd men 
were saying, "So don't treat Him as your son, and you should not rebuke Him 
or tie Him up. Don't abuse Him; don't call Him a little thief, cheater and 
rascal." 

Nanda Baba immediately laughed and said, "You are saying that He is God, 
and He held Govardhana up on His finger. Garga Rsi has also said this. But I 
see that you are over sixty. Your mind is not working correctly. Krsna comes 
and begs from His mother, 'Give Me bread and butter. And He always 
weeps. If it is late, He becomes enraged, and sometimes He steals. These are 
not symptoms of God. So whether He held up Govardhana or not, He is my 
son. But in my opinion, He did not do it; it was actually our deity of 
Narayana, the worshipable deity of our home, who lifted Govardhana upon 
hearing our prayer. Why? Because we prayed to Narayana, so he answered 
our prayers. But it appears that Krsna has done this. He is my son. If for 
argument's sake we say that Krsna is God, still He is my son, and | will beat 
Him, | will discipline Him, and do whatever else needed to make Him 
behave." Here, Nanda Maharaja is seeing actually that all of Krsna's virtues 
make Him appear God-like, and even though He had performed an act of 
God, Nanda Baba still cannot give up his belief that Krsna is his son. 

On the other hand, there are Vasudeva and Devaki. After killing Kamsa, 
Krsna and Balarama went to them in prison and untied their shackles. The 
two boys wanted to offer obeisances to their mother and father, who were 
standing with folded hands and praying, "Oh, you are God. We saw you in 
the wrestling arena. Originally, you appeared to us in a four-handed form 
and now you have come here before us." Krsna saw that the pastimes would 
be spoiled by their awareness of His divinity. So, calling Yogamaya to come, 
Krsna climbed into Devakī's lap and began to weep. By the effect of 
Yogamaya, Devaki also began to weep. And Baladeva went to the feet of 
Vasudeva, who began to weep as well. But they rarely saw Krsna as their 
son; they almost always saw Him as the Supreme Lord. So here we see 
ai$varya accompanied with some madhurya, but so little that it cannot cover 
the ai$varya. In Vraja, however, even if there is an abundance of ai$varya, 
Yašodā and Nanda still do not forget that Krsna is their son. They always 
remember this. And they become so proud observing that, "Oh, Krsna has 
lifted Govardhana Hill. My son has done this? Now all Vraja can see how 
strong and powerful my son is." 

And for madhurya-rasa, Vi$vanatha Cakravarti Thakura has given many 
good examples with the gopis. For instance, when Uddhava went to Vraja to 
console the gopis, he heard them speaking to the bumblebee, "O bee, go 
away at once! Get out of here. We will have no connection with Krsna. We 
will have no reconciliation with Him. We cannot do that. We know who He is 
from so many previous births, not just from this birth." This is ai$varya. We 


can give another example of the gopīs realizing Krsņa's divinity when they 
say, "Paurnamasi has told us about Krsna, and we have faith in her words. 
She told us that in his first birth he was Rama, having the same blackish 
color as Krsna. He loved Sita so much that he acted like her servant, and 
when he went to the forest, he took her with him because he could not live 
alone. Krsna also cannot live alone. He cannot. He always has to keep some 
lady with him. Rama loved Sita so much that he took her with him into the 
jungle, becoming her order-supplier. Sita said to him, 'Oh, look at that golden 
deer! Go and bring it to me - dead or alive. If it is alive, | will take it to 
Ayodhya when we return and give it to Mother Kaikeyī or to Bharata, and if it 
is dead, then | will make a very smooth and beautiful seat cover out of it. So, 
in either case | want it.’ 

"Laksmana warned Rama, ‘I think this is the illusory energy of demons. You 
should not go.' But we know that Rama cannot change this lady's mind once 
she has spoken, even if he were Brahma or any other great personality, 
because he is the servant of that lady. So Rama went to capture the deer. 

“Surpanakha came to Rama, saying, '| am so beautiful and you are so 
handsome. | want to marry you. Your wife is not so beautiful; she is not as 
beautiful as me. | am making myself available for you.' Rama replied, 'Go to 
Laksmana. He is unmarried. My wife is here so | cannot accept you. But he is 
single, so you can go to him.' She went and told this to Laksmana, who 
asked her, 'Do you want to be a maidservant or do you want to be the 
queen?’ She answered, ‘I want to be the queen.’ Laksmana replied, ‘But | am 
the servant of Rama. If you wed me, you will be a maidservant. Rama can 
have many wives and every wife will be a queen. So return to Rama.' 

"Again Sürpanakha went to Ramacandra, who directed her back to 
Laksmana. Then she became furious and was ready to eat Sita alive. Rama 
told Laksmana, 'Don't make any jokes. It will create a harmful reaction. Don't 
ever joke with ladies. Don't laugh or make them laugh.' But Laksmana had 
done this." 

The gopis continued, "He is so cruel and lusty. Why did he cut 
Šūrpaņakhā's nose and ears? He purposely cut her to make her ugly so that 
no one would marry her. Even her husband would not keep her. So how cruel 
this person is. And in her next birth, Sūrpaņakhā came as Kubjā, being so 
ugly that no one would marry her. So see what kind of person He is! 

"In Satya-yuga, He came as Vamana, and for no good reason he cheated 
Bali Maharaja, telling him, ‘I will take only three steps of land.’ Bali Maharaja 
agreed, 'Yes, | will give them to you.' But when he began to measure his 
steps, he became so tall that with one leg he covered the whole universe. 
And with the second foot he covered from Patala to Satyaloka. And for his 
third step, he needed somewhere to place his foot, so Bali Maharaja offered 
himself. But he was not satisfied. He tied Bali up and threw him down to hell. 
This is what we know about this person, and there are even more things that 
we don't know, so we will have no reconciliation with that person. Go away 
from here at once." This is what the gopis were saying to the bumblebee. 


Here Vi$vanatha Cakravartī says that the gopis have heard that Krsna is 
the Supreme Lord, that He is Rama, Vamana and all other incarnations, but 
nonetheless they simply feel that "Krsna is our lover." So this is ai$varya, an 
awareness of His divinity, but it is always covered with madhurya, the 
conviction that He is simply their dear lover. This ai$varya-bhava in the gopis 
comes only in viraha-bhāva, separation, not in meeting. Their ai$varya-bhava 
is like a blade of grass in a large quantity of milk being boiled over a very big 
fire. When the milk is very hot and starts to boil, after much time that blade 
of grass will come to the surface, but only briefly. Then at once it will sink to 
the bottom. So only in the heat of separation that blade of grass - that is, 
ai$varya-bhava - will be seen in the gopis. It is not visible all the time. But 
even when in ai$varya they are aware of His divinity, they will see Krsna 
simply as their lover. 

When ai$varya is favorable to Krsna's human-like pastimes (nara-lila) and 
He continues to behave like an ordinary child, then it is madhurya. 
Sometimes Devakī and Arjuna also have mādhurya-bhāva. For instance, 
when Krsna was sitting on the chariot, Arjuna told him, "O Krsna, take my 
chariot to the middle of the battlefield." And Krsna did that. But when Arjuna 
saw Krsna's Universal Form, he became very nervous and said, "I will never 
call You 'Friend' again. You are the Supreme Lord Himself." Arjuna became 
covered by awareness of Krsna's divinity (ai$varya) and forgot that Krsna 
was his dear friend. 

The Lord's pastimes in Dvaraka are full of ai$varya. Sometimes there is 
madhurya, but it is always defeated by ai$varya. The words vraja- 
lokanusaratah in this second verse from Bhakti-rasamrta-sindhu refer to 
Krsna's always retaining the mood of being an ordinary human. Nanda Baba, 
Yašodā and the gopis have a relationship with Krsna as human beings even 
though they are not mere humans - this is nara-līlā. He is the lover of the 
gopīs and of $rimati Radhika (Rādhā-kānta). So, as the gopis serve Rādhā 
and Krsna with the unassuming sweetness of simple human relations, we 
should also serve Them like a mafnjar. This the meaning of vraja- 
lokanusaratah. 


Verse Three - one's mood determines the difference between vaidhi and 
raganuga 

In the third verse quoted from  Bhakti-rasamrta-sindhu, the word 
$ravanotkirtanadini means that all the sixty-four limbs (angas) of sadhana- 
bhakti should be performed, or else the five main limbs, namely, associating 
with advanced devotees (sadhu-sanga), chanting the holy name (nama- 
kirtana), hearing Srimad-Bhagavatam (bhagavata-sravana), residing in a holy 
place (mathura-vasa) and faithfully worshiping the deity ($ri-mürtira 
$raddhaya sevana). These five limbs that are executed in regulative 
devotion (vaidhī-bhakti) should be adopted in spontaneous devotion 
(raganuga-bhakti) also, but the mood will be changed. If a man develops 
faith by reading or hearing the injunctions of the scriptures and consequently 


is inspired to cultivate a life a devotion, it is called vaidhī-bhakti. But a 
devotee who has greed to have service like the gopīs, even though he is 
performing vaidhī-bhakti, actually has rāgānuga-bhāva. The mood of this 
vaidhī-bhakti will change; it will not be the same as it is in vaidhī-bhakti. 

A rāgānuga-bhakta should execute all the limbs of bhakti, or nine, five, 
three (hearing, chanting, remembering) or only one - harināma-kīrtana. But 
the important point is that the proper mood must come. Here Vi$vanatha 
Cakravartī Thākura is explaining that a follower of the path of spontaneous 
devotion should adopt only those practices that are favorable for the 
attainment of one's cherished goal. He should not follow all of the sixty-four 
or nine limbs of bhakti. He will not incur any offense if he neglects any one of 
them for his root purpose, which is to personally serve Srīmatī Rādhikā as 
the gopis or manjaris do. 

To obtain this, one should do what is anukūla, favorable. And what is 
unfavorable one should reject, like ahangrahopāsanā, which means to think 
that "| am Lalita, | am Vi$akha or | am Rupa Manjari.” Sahajiya-babajis 
meditate in this way, rather than thinking that, "I am the servant of Lalita.” 
This ahangrahopasana, considering oneself to be non-different from the 
object of worship, is very dangerous, so you should be careful to avoid this. 

Other unfavorable practices to avoid are mudras, different procedures of 
intertwining the fingers during arcana, and go-seva, cow protection. All these 
things are not important. We don't hold ku$a grass in the hand for taking a 
vow, nor do we adopt nyasa, various elaborate practices for chanting 
mantras and performing arcana. We should not meditate on Krsna's 
pastimes in Dvaraka, nor should we worship Rukmiņī and the other queens of 
Dvaraka, although these activities are included within the sixty-four limbs of 
bhakti. Worship of other incarnations such as Ramacandra is for others, not 
for us. Krsna is Rama; yet we should be very careful with this. We can offer 
respect, saying, "O Krsna, You have assumed such a beautiful form as Rama 
in which You are performing many wonderful pastimes," but we will not 
worship that form. We should focus solely on Krsna. Worship of 
Dvārakādhīša-Krsņa is better than the worship of Rama, but that also has 
been warned against. In some cases, perhaps Nrsimhadeva as the protector 
of bhakti can be worshiped without ill effect. The scriptures present these 
various forms of worship, instructing that they should be done. But these are 
for ordinary persons, for the general public, not for those sadhakas who are 
specifically aspiring to serve $rimati Rādhikā. Raganuga means to serve 
Radhika together with Krsna, so we should be aikantiki, single-pointed. Our 
line of preceptors has established so many deities for the general public that 
are not meant for those engaged in specialized worship. So you should 
perform your worship very carefully in such a way that no one will think that 
you are against Rama or Dvārakādhīša. And you should execute all your 
devotional activities with spiritual greed. So, even though it is written in the 
devotional scriptures that one should perform all these practices that we 
have mentioned and should not neglect any aspect of bhakti, we have to 


understand that those practices that are not favorable to the cultivation of 
rāgānuga are not to be done. 

There may be a time when a person following this principle of spontaneous 
devotion comes to a temple of Satyabhama, Rukmiņī, Ramacandra or some 
other such deity. By chance he may have to worship them, but even if he 
does not, he incurs no offense. For a general person, it would be an offense, 
but in our case we do not avoid this worship in a mood that would be 
considered offensive. Take the example of Hanuman. Garuda told Hanuman, 
"Your worshipable Lord is calling you - Sri Krsna wants you to come." He 
replied, "My health is so bad; | am sick. | cannot go. | am seriously ill." 
Garuda repeated, "Krsna is calling you." Hanuman replied, "I know, but | am 
so weak that | cannot do anything." Then Garuda tried to take him by force, 
but Hanuman flicked Garuda with his tail, throwing him with such 
tremendous force that he at once landed in Dvaraka. Then Krsna told 
Garuda, "Go again and tell him that Rama is calling him." 

Garuda returned to Hanuman and told him, "Your worshipable Lord Rama 
is calling you." Then immediately Hanuman became very joyful and said, "I 
am just taking my bath, and as soon as | put on tilaka, | am coming. You 
should go ahead and tell Rama that | am coming just now." Garuda said, “l 
will go very quickly, as quickly as the mind. So please come with me and ride 
on my back." Hanuman said, "No, there is no need. | am coming just now. 
You should go ahead." In the meantime, as Garuda had gone halfway to see 
Rama, flying so fast, he saw Hanuman coming back, jumping back from 
seeing Rama. He had already seen Krsna in the form of Rama, having spoken 
with him and paid his respects. He was now returning while Garuda was only 
halfway there. 

If a practitioner of the spontaneous path has that root devotional sentiment 
and is not following the limbs of serving the Lord's lotus feet (pada-sevana), 
worshiping the deity (arcana), offering the Lord prayers (vandana), becoming 
His servant (dasya), becoming His friend (sakhya) or any other limb, it will 
not be an offense for him. That essential bhava will compensate for all the 
practices that are missing. 


$ruti-smrti-puranadi- 
paficaratra-vidhim vina 
aikāntikī harer bhaktir 
utpatayaiva kalpate 
Devotional service to the Lord that ignores the authorized Vedic literatures 
like the Upanisads, Puranas and Narada-pancaratra is simply an unnecessary 
disturbance in society. 


This is a very important verse from Bhakti-rasamrta-sindhu (1.2.101). The 
purport is that if one is exclusively devoted to Krsna but is not following the 
instructions of the scriptures, then some disturbance will come. Disturbance 
means doing something that is not sanctioned by the scriptures. So here the 


words $ruti-smrti-puranadi-paficaratra-vidhim vina mean that for a person 
having greed to serve Radha and Krsna, this root bhakti should be observed. 
That alone will be sufficient. And if you do not follow any of the other limbs 
that are unfavorable to our cherished goal, even though the scriptures 
instruct that they should be observed, still there is no chance of committing 
an offense. 


Five principles of practice for entering raganuga 

To develop greed, a person has to follow five principles: 

(1) Abhīsta-bhāvamayī - this means always thinking of one's cherished 
devotional mood (bhava). To have the devotional sentiment of a manjari - 
this is bhavamayl. It will never be changed. 

(2) Abhista-bhava-sambandhi - these practices are related to one’s 
cherished mood. Abhi means "surely" and ista means "what we want." These 
practices will surely deliver the desired goal. 

(3) Abhīsta-bhāva-anukūla - those practices favorable to one's desired mood. 
(4) Abhista-bhava-aviruddha - that which is not unfavorable to our desired 
mood, we may adopt. 

(5) Abhista-bhava-viruddha - that which is unfavorable to our desired mood, 
we should not accept. 

Now Vi$vanatha Cakravarti Thakura explains more about these five 
aspects. Abhīsta-bhāvamayī is our spiritual practice (sadhana) itself - that 
which we are doing, and in the stage of perfection it will be the same. 
Remembering Govinda now, and in one's perfected spiritual body 
remembering Him. Both will be the same, but one is immature and the other 
will be mature. The practices will never change. Kirtana will never be 
changed, whether in the practicing stage or in perfection. 

Now we are thinking we are adolescent cowherd girls engaged in Radhika's 
service. In our remembering, we are seeing ourselves as gopis making very 
beautiful garlands and giving them to Rüpa Manjari. In turn, Rupa Manjari 
gives them to Lalita and Visakha, who place them on the necks of Radha and 
Krsna. This type of remembrance is called asta-kaliya-seva, service rendered 
to the Divine Couple’s eternal eightfold daily pastimes. Or, with such 
thoughts in mind, we may pray like Raghunatha dasa in Vilāpa-kusumānjali, 
and in the stage of perfection we will actually engage in internal service. So 
there is no change. It is only a question of the immature and mature stages. 
This is called abhista-bhavamayl. 

Now let us consider the second principle, abhīsta-bhāva-sambandhī. There 
are two reasons behind everything: the ingredient cause (upadana-karana) 
and the instrumental cause (nimitta-karana). Like an earthen pot - the 
ingredient cause is the earth, and the instrumental cause is the potter 
himself. Another example is Kāraņodakašāyī Visnu, who is the instrumental 
cause of material creation, and Advaita Acarya, who is its ingredient cause. 

Here Vi$vanatha Cakravarti Thakura is saying that the ingredient cause of 
bhakti is greed arising out of what we have heard from our initiating or 


instructing spiritual master about Krsņa. That Krsņa, who is of adolescent 
age and very sweet, holding a flute to His lips, is very favorable for gopī- 
prema. The spiritual master will also tell us about asraya, those personalities 
who are the reserviors of our own cherished mood, that is, Rupa Mafijari and 
all her companions. We should remember and discuss all the activities of 
Rupa Manjari. This is upadana-karana, the ingredient cause. We should go to 
the places where they perform pastimes, like Radha-kunda, Syama-kunda, 
Giriraja-Govardhana, Vrndavana and VamsSivata. These are all classified as 
the upadana or ingredient cause, crucial or essential practices that will 
quickly bring us to our goal. 

And some practices are classified as the instrumental cause, nimitta- 
karana. This refers to putting on tilaka, wearing neck beads, taking 
sannyasa, wearing saffron cloth, and so on. Some aspects are favorable. If 
you do them, you will gain something by it. For example, reading Srimad- 
Bhagavatam and other scriptures is essential. If you do not do this, you will 
be the loser. So these practices are necessary. But in all activities, we must 
always keep our mind focused on the desired root devotional sentiment for 
which we have greed and which we are striving to attain - dasya, sakhya, 
vatsalya or madhurya. In the practicing stage it is immature, and in 
perfection it is mature. 

Key practices such as taking shelter of a bona fide spiritual master, 
chanting japa, practicing meditation, hearing and remembering are bhava- 
sambandhī and classified as the ingredient cause. First is bhāvamayī, 
developing actual greed for that particular mood we cherish; that is, gopī- 
bhava, manjarī-bhāva. Second is bhava-sambandhi; that is, the ingredient 
cause - engaging in those essential practices that will bestow that mood. 
Without taking shelter of a spiritual master, one cannot attain this greed. To 
follow the guru is crucial. To hear from him and serve him are essential and 
are called bhava-sambandhi and the ingredient cause, upadana-karana. So 
the word upadana should be understood to mean "ingredient" or "material." 

To chant the gopala-mantra, kama-gayatri and gaura-gayatri are all bhava- 
sambandhī. When remembering klim gauraya svaha, we should not be just 
uttering words - something should come in our hearts. What? That Caitanya 
Mahaprabhu is Krsna Himself, and He is so kind that without any cause He is 
always in a mood to give krsna-prema through that mantra, klīm gauraya 
svāhā. To that Gauranga we are offering ourselves (svaha) to attain His 
service. We are advised to chant all these mantras that the spiritual master 
has given us three times every day - this is classified as the ingredient cause 
(upadana-karana), and we must do this. ; 

Nijabhista krsna-prestha pacheta’ lagiya (Sri Caitanya-caritamrta (Madhya- 
lila 22.159)) - following one of Krsna’s beloved associates according to your 
inner desire, the maha-mantra should always be chanted. This is the 
ingredient cause. This means not only chanting but remembering the 
qualities corresponding to the names of Krsna. For instance, from the name 
“Hare” in the maha-mantra comes hara, which means “attractive to all,” but 


here Srīmatī Radhika enchants Krsna and attracts Him in the kufja. Krsna 
fascinates all, but here Srimati Radhika attracts Krsna. Therefore She is 
known as Madana-mohana-mohinī. With these thoughts in mind, we should 
chant the holy name. These mantras deliver perfection; therefore no 
ceremony of preliminary purificatory procedures should be done with these 
mantras. These are bhava-sambandhi; that is, the ingredient cause, 
upadana-karana. Hearing about and glorifying Krsna and His dear ones are 
also bhāva-sambandhī. The instrumental cause, nimitta-karana, is not 
considered bhāva-sambandhī. 

Here Vi$vanatha Cakravarti Thakura is saying that in spontaneous devotion 
there are two primary activities: glorification, kirtana, and remembrance, 
smaraņa. In this instance, which is superior, kirtana or smarana? Here he is 
saying that for ordinary people, smarana seems to be superior, but in this 
Kali-yuga it is declared: “harer nama eva kevalam - chanting the holy name 
is the only way.” Sri Caitanya Mahaprabhu has come only for kirtana. Those 
who perform the sacrifice of chanting the holy name are called very 
intelligent (sumedhā). Vi$vanatha Cakravarti Thakura is saying that whatever 
Caitanya Mahaprabhu has stated is a decided fact. So here smarana is not 
superior, but it follows kirtana, and in Brhad-bhagavatamrta Sanatana 
Gosvami has told why. The sahajiya-babajis do not accept Sanatana 
Gosvāmī's or Mahāprabhu's idea. But Vi$vanatha Cakravartī Thakura is 
emphasizing here that smarana should be done under the supervision of 
sankirtana. Why? Because a man remembering the pastimes of Krsna will be 
disturbed if any noise comes. His meditation will be disrupted. If a man 
whose mind is restless and flickering performs kirtana very, very loudly, all 
his senses become subdued. All the senses are bound to be silent. If we 
engage in kirtana, our minds will feel no disturbance when we practice silent 
remembrance in the morning. 

This kirtana may be either japa or congregational chanting. The important 
things are having greed, to be following a rasika Vaisnava, remembering the 
pastimes of Krsna, chanting and being in Vrndavana by either body or mind. 
Kirtana is required, and it should be individual (vyaktigata), not collective 
(samastigata). If our spiritual master is doing kirtana and we have 
participated in that, our kirtana will not be the same as his because we are 
not equal to him. He is remembering the pastimes of Krsna and weeping, but 
we are not. We are only singing along with him, so our chanting is not the 
same. His is individual, performed for his personal bhajana, and ours is 
congregational. Raghunatha dasa Gosvāmī performs kirtana individually by 
his own mouth, and when he performs kirtana with Caitanya Mahaprabhu 
and his associates, it is not individual. But what Caitanya Mahaprabhu 
discusses with Raya Ramananda is individual. 

Visvanatha Cakravartī Thakura relates from Ujjvala-nilamani the account of 
the sages who performed austerities. We should not think that this means 
surrounding oneself by fire in the summer, taking bath in very, very cold 
water in the winter, not eating, taking a vow of silence or any other such 


bodily hardships. Here it refers to worship. By the grace of Rāmacandra, 
sixty thousand sages performed mental worship, and all of them later 
became gopis. So these practices are all bhava-sambandhr. 

The instumental cause, nimitta-karana, includes observing vows like those 
for Ekādašī and Janmāstamī, as well as performing austerities solely to 
please Krsna. The ingredient cause, upadana, means you must certainly do 
it. And if you fail to perform activities that are considered nimitta, it is 
harmful but not as harmful as not performing activities that are considered 
upadana. 

| gave the example that the ingredient cause, upadana, is the clay and the 
instrumental cause, nimitta, is the potter. Without the potter or without 
earth, nothing can be done, but the earth is especially crucial, so upadana is 
superior. Hearing the pastimes of Krsna and serving the spiritual master are 
the ingredient cause, and other practices are secondary. Nimitta means the 
support, the immediate cause, and upadana means the base, the ingredient. 
Without the ingredient, nothing can be done, so upadana is more important. 

But if anyone says that we should not observe Ekādašī, it is incorrect. We 
should follow the vows precribed for Ekādašī and Janmastami, even though 
they are classified as the instrumental cause (nimitta-karana) and not as 
important as the other practices. Observing vows for holy days such as 
Ekādašī and Janmāstamī, as well as applying tilaka and so on, are beneficial 
for bhava-sambandhi. Bhāva-sambandhī is müla-karana, the main cause, and 
is superior to nimitta-karana, which is the secondary cause. The superiority 
of bhāva-sambandhī over nimitta-karana is stressed for the benefit of those 
who place emphasis on observing Ekādašī, Janmastami and Rāma-navamī 
but do not give importance to hearing the Lord's pastimes. This has been 
written for these people. If anyone does not observe Ekādašī, what will be 
the harm? When one has greed and is engaged in performing activities that 
are bhāvamayī or bhāva-sambandhī, one may overlook the Ekādašī vow, as 
Vamsidasa Bābājī Maharaja did, for example. On other days he would fast for 
three or four days, and when Ekādašī came, he would be completely 
unaware of the day. Ragunatha dasa Gosvāmī would be internally absorbed 
in remembrance for many days and Ekādašī would go by at that time. Since 
they were performing raganuga, there was no harm in missing it. But if they 
were not to follow such vows when they regained their external senses, then 
it would be harmful. 

First | have explained bhāvamayī - this can be immature and mature; that 
is, in sadhana we can think we are gopis, and when we will actually be a 
gopī, then it will be siddha-bhava, our perfected devotional sentiment. In 
both cases, it is called bhavamayi. Next is bhava-sambandhi upadana-karana 
- these are activities we must do, like hearing and remembering. These 
things cannot be neglected for any reason. But if we cannot follow nimitta- 
karana in certain circumstances, it is not harmful. Therefore it is considered 
secondary. 


The Kārttika vow is of two kinds. When it is followed with the emphasis on 
renunciation, it is considered the instrumental cause, nimitta-kāraņa. But 
Vi$vanatha Cakravartī Thakura is writing here in relation to bhava- 
sambandhī. When hearing and chanting of the glories of Radha and Krsna 
are being performed, it is considered part of the ingredient cause, upadana- 
karana. So if the renunciation is not observed, there is no harm, but this 
hearing and chanting should not be neglected. Every vow is of two kinds. 
When it is considered upadana-karana, it should not be missed, but if we fail 
to follow the limbs of devotion that are considered to be nimitta-karana, 
there is no harm. 

Once | went to the Govindajī Mandira in Jaipur during the month of Karttika. 
The priests there requested me to take the deities' remnants, and | told 
them, "I am so fortunate that you are giving me this maha-prasada of Radha- 
Govinda." They brought me rice, lauki (bottle-gourd) and eggplant. We are 
not supposed to take lauki or eggplant during Karttika, but | accepted them 
as maha-prasada, taking them with great faith. | thought to myself, "This is 
considered the ingredient cause, upadana-karana, to respect maha-prasada. 
Šrī Govindajī is Rüpa Gosvāmī's deity," so | respected it; but here in our 
temple we tell them not to prepare laukī and eggplant during Karttika, and 
we do not take them. 

The third item is bhava-anuküla, that which is favorable to our desired 
goal. This includes applying tilaka, serving the tulasī plant, cirrumambulating 
holy places and offering obeisances. These are favorable and should be 
done. Serving cows, worshiping the banyan tree and respecting brahmanas - 
these are among sixty-four limbs of bhakti listed in Bhakti-rasamrta-sindhu 
and are somewhat favorable or beneficial. If a sadhaka does not follow them, 
there is no harm, but we should do as Raghunatha dasa Gosvami has 
instructed in Manah-siksa (1) - sujane bhüsura-gane. Bhüsura refers to the 
brahmanas. But if a raganuga Vaisnava has no time for these practices, 
there is no harm because this is considered part of the instrumental cause, 
nimitta, only. These are bhava-anuküla - they are favorable, supportive, but 
not essential. 

The fourth is bhava-aviruddha, that which is not unfavorable but yet not 
favorable. Visvanatha Cakravarti Thākura gives an example. Krsna wants to 
have milk from the breast of Ya$oda, and at the same time she is heating 
milk on the fire. As the milk boiled over, Ya$oda forcibly put Krsna down. He 
was weeping and very angry, but she went to protect the milk on the stove. 
We should protect the things that Krsna likes more than we should protect 
Krsna Himself. And we should favor these things more than Krsna because 
they will be used in His service. 

For a raganuga devotee, although the devotional limbs of hearing, 
chanting and remembering are considered superior, the management of the 
kirtana is no less important. Making arrangements and managing everything 
is considered preaching. At first, engaging in hearing and chanting is 
superior to management, but ultimately management will be transferred into 


these activities. If one has spontaneous love for the Lord in his heart, he can 
manage and make arrangements if they are supportive of kīrtana, smaraņa 
and so forth. We must perform these managerial duties, but internally we 
should keep a certain mood while we engage in all these activites solely to 
promote sankirtana. In this case there is no harm; sankirtana should be 
supported. 

Another example is the washing of the deity's cloth. It is not less than 
kirtana or smarana, because later it will be transferred into kirtana. In the 
future, the person who washes the deity's cloth will be able to perform 
kirtana and smarana. 

One should have respect for the limbs of devotion and remember Krsna; 
this is the topmost form of remembrance, smarana. Deep attachment, 
asakti, is of two kinds: that for the activities that comprise one's spiritual 
practice (sadhana) and that which is for Krsna and His eternal associates. 
Both are good, but later on asakti for devotional practices such as hearing 
and chanting will transfer into asakti for Krsna Himself and then become 
smarana. So it begins as bhava-anuküla and after that it will become 
bhavamayl. 

The fifth item is bhava-viruddha, those things that should be rejected. Here 
ahangrahopasana (to consider oneself non-different from the object of 
worship), nyasa (various elaborate practices for chanting mantras and 
performing arcana), mudras (different procedures of intertwining the fingers 
during worship), meditation on the Lord’s pastimes in Dvaraka and the 
queens there - all should be rejected. Other practices are helpful, but these 
are directly harmful. 

| have related Vi$vanatha Cakravarti's explainations here. When you attain 
spiritual perfection, you will actually realize these things. In the preliminary 
stage, you cannot have an exact idea of what they are. He concludes this 
section by saying, "Il am explaining these topics to you, and if you have not 
understood them properly, it is my fault that | could not make you 
comprehend, so the Lord and his pure devotees should forgive me." 


Who hears the prayers of the raganuga devotee? 
Here Srila Vi$vanatha Cakravartipada raises a question. If Krsna is solely 
engaged in amorous sports with the gopis, performing the rasa dance and 
playing with them, and He has forgotten everything else that is going on, 
then who will hear the prayers of all the raganuga devotees who are praying 
to Him? Krsna is always tasting amorous love in the association of the gopis, 
continuously trying to please them, and the gopis are also in a mood of 
making Krsna happy. Krsna has forgotten His house and His duties. He is not 
aware if any danger or any enemy may come or not. He does not know what 
fear is, and He has no anxiety. 

So Vi$vanatha Cakravarti Thakura is asking, "Who will fulfill the desires of 
the raganuga devotees when Krsna has forgotten everything? Who will give 
them blessings or consolation?" He says that some propose that the 


Supersoul, Paramātmā, the plenary portion of Krsņa, will hear all these 
things, because he resides in the heart of every living entity as the witness. 
So as Paramatma, Krsna will hear. But Vi$vanatha Cakravarti is of the opinion 
that no raganuga-bhakta will be satisfied dealing with Paramatma, because 
he is not rasika and is unaware of the raganuga devotee's mood. Thus, 
Paramatma is not sufficient; he is merely the witness, who bestows the 
results of one's activities and who is bound in his duty in this way. The 
devotees on the path of spontaneous love will not be satisfied even by 
Narayana, Ramacandra or Dvarakadhi$a, what to speak of their plenary 
portions. 

Vi$vanatha Cakravarti is explaining that Krsna will hear their prayers; 
Vrajendra-nandana Syamasundara Gopi-kanta will hear. But how will He 
hear? He is immersed and has forgotten everything. The answer is that there 
are two special qualities in Krsna: sarvajhata (omniscience) and mugdhata 
(joyous bewilderment). Mugdhata means that, by the power of His love, He 
does not know anything. Prema is so powerful that it covers Krsna over so 
that He acts like an ordinary person of limited intelligence. This is observed 
when Krsna was in Dvaraka. Uddhava was there and Krsna called him, telling 
him that there were two very important tasks to be done: one, to kill 
Jarasandha, and the other, to accept the Pandavas' invitation to join the 
rajasuya-yajna. "Both are equally important. What should | do?" Here 
Vi$vanatha Cakravarti Thakura is asking that if Krsna is omniscient, knowing 
past, present and future, then why did He seek Uddhava's advice? 

So, it may be that Krsna was only acting as if ignorant, but from the 
context here, it is evident that He was not merely acting. Uddhava answered 
Him, "O Lord, | am surprised and don't understand why You have asked me 
this question. You know everything, but You are speaking as if You know 
nothing." Uddhava advised him, "First You should go to the rajasuya-yajna. 
Take Arjuna and Bhima with You, and from there, with the horse from the 
yajūa, You should go to Jarasandha and kill him, thereby completing the 
rajasuya-yajna. Both tasks will be accomplished with one stroke.” Krsna 
appreciated Uddhava's solution, "O Uddhava, certainly you are very 
intelligent. | will do as you advise." 

Here Vi$vanatha Cakravarti Thākura is saying that Krsna simultaneously 
exhibits both qualities, mugdhata, as if knowing nothing, and sarvajnata, 
knowing everything. Kuntī prays to Krsna, "I remember how You were crying 
bitterly when Ya$oda was going to bind Your hands and waist. That crying 
was real, it was not imitation. When | recall this, | am astonished - fear 
personified fears You, yet You were afraid of the stick in Your mother's 
hand." This is called mugdhata, bewilderment like that of a child. This 
bewilderment happens by Yogamaya's influence. 

A man overpowered by Krsna's illusory potency, maya, feels suffering and 
happiness, and undergoes many births under the influence of the illusory 
energy. His happiness and suffering are all the work of maya, which causes 
him to forget Krsna. Therefore are Krsna's sarvajnata and mugdhata caused 


by this illusory potency? No, nor are they caused by the illusory potency of 
Lord Brahma or even Balarama. Rather, they are the result of Krsna's prema, 
His special affection for His devotees (bhakta-vatsalya). He loves those who 
have taken shelter of Him so much that He knows nothing besides them; that 
is, He forgets everything else. That prema is Yogamaya itself. There are 
many functions of prema, like Yogamaya and the pleasure potency, hlādinī- 
Sakti. All are functions of Yogamaya, that is, of prema. So Krsna is omniscient 
and bewildered by love at the same time. Thus, if any raganuga devotee in 
this world is worshiping Krsna and is praying for something when He is 
performing the rasa dance, Krsna will fulfill the desire of that devotee. He 
hears everything because, although He is thoroughly distracted during the 
rāsa-līlā, at the same time He is omniscient. 


The difference between ai$varya and madhurya 

Srila Vi$vanatha Cakravarti Thakura is explaining ai$varya and madhurya. 
Ai$varya is opulence, majesty and reverence, knowing that Krsna is the 
Supreme Lord Bhagavan. Defining madhurya simply as "sweetness" is not 
sufficient because in our lives we taste some sweet things, but this is not 
madhurya. In our ordinary interactions with our family we taste something 
that we might call madhurya, but this is not really madhurya. Behind it there 
must be ai$varya, opulence; without ai$varya there can be no madhurya. 
Maha-aisvarya, the mood of great opulence, may or may not be present - 
that is not the question. Krsna's pastimes are going on in human-like form, 
and even though there is maha-ai$varya underneath, it is madhurya. And 
when Krsna and His devotees are both aware that He is the Supreme Lord, 
and bhakti itself also knows this, it is maha-ai$varya and the pastimes are 
not like human actions. For instance, we see that Arjuna has great reverence 
for Krsna. When Krsna revealed his Universal Form to Arjuna on the 
battlefield, Arjuna told Him, "I have committed many offenses at Your lotus 
feet. | have called You 'Friend', but You are the Supreme Lord Himself. You 
are worshipable to me, yet | have called You 'Friend' and ordered You to 
drive my chariot.” This is aiSvarya-lila, because Krsna was in a mood that "I 
am the Lord." He showed his Universal Form to Arjuna, who immediately 
gave up his sakhya-bhava. 

When Vasudeva and Devaki saw Krsna and Baladeva after they had killed 
Kamsa, they actually began to worship Krsna and Baladeva and offered 
many prayers. When Krsna came to kill Kamsa, He was in 1$vara-bhava, 
knowing that "I am the Supreme Lord.” Vasudeva and Devakī also knew that 
He was the Supreme, so this is ai$varya-bhava. 

Krsna went to Govardhana and He lifted Govardhana on one finger for 
seven days. Indra came and performed the royal bathing ceremony for 
Krsna, and Yašodā heard about this. All were assembled and, calling Yasoda 
and Nanda Maharaja to come, they said, "You should not think that Krsna is 
your son. He is the Supreme Lord himself. You should not beat Him, slap Him 
or call Him bad names. Don't call Him thief, liar and all other things, because 


it will be an offense.” Yašodā was greatly pleased and delighted that her son 
had lifted up Govardhana for seven days and that all were praising Him. So 
her breasts became very swollen with pride. If a woman hears her children 
praised, she becomes greatly pleased. But Yašodā never said that Krsna was 
God. So this is the mood of madhurya. She knew that His action was not that 
of an ordinary person, but still she thought, "He is merely my son." 

The gopis had heard about Krsna's bhagavatta, his nature as the Supreme. 
When Uddhava went to Vraja and met them, the gopis were saying that 
Krsna was the Supreme Lord, not only in this birth but also in past births. As 
Ramacandra, he had also done many questionable things and was fully 
controlled by Sita-devi. So the gopis have 1$vara-bhava, an awareness that 
Krsna is the Supreme Lord. They learned this from Paurnamasi, who had 
been told by Gargacarya. They had heard that Krsna was the Lord Himself, 
yet they never saw Him as such. They always said to Him, "Come here; the 
red lac has come off my feet. Please paint my feet." They would give Krsna 
orders and become angry with Him, because they never accepted Him as 
God. They behaved with Krsna as if He were their own. So here, even though 
they had īsvara-bhāva, they knew Krsna only as their lover. This is 
madhurya-bhava. 

Now Visvanatha Cakravarti is saying that when Krsna knows that He is the 
Supreme Lord, and His devotee knows that He is the Lord, then it is ai$varya- 
bhava. And when it is madhurya, Krsna forgets that he is the Lord, and the 
devotee also forgets. So Krsna is always in vraja-bhava, overpowered by 
prema. Under the influence of Yogamaya, He performs all his actions by this 
prema. And it is not against siddhanta that Krsna is overpowered by prema, 
because prema and Krsna are the same thing. Krsna is eternally existing, 
fully knowledgeable and transcendentally blissful (sac-cid-ananda), and 
prema is his very nature. 

Srila Cakravartipada explains that at the time of the rasa dance Krsna was 
Sarvajna, omniscient, because He knew that all the gopis wanted to love Him 
and dance with Him. Then He expanded into so many forms and did what the 
gopis wanted. That is mugdhata, child-like bewilderment. When He knew 
that "everyone wants to dance with Me,” this is sarvajna, one of His divine 
opulences. So both come at the same time. How is this possible? Because of 
Krsna's inconceivable potency (acintya-Sakti). These are His qualities. 


Worship Radha-Krsna with Their pastimes and associates 

One thing Srila Višvanātha Cakravarti Thākura stresses is that we should not 
worship Radha and Krsna without Their pastimes. If you chant Hare Krsna 
while meditating on Their pastimes, a very simple thing can be achieved. 
Rüpa Gosvami has said, "By chanting Krsna's name and by remembering His 
pastimes, both should amalgamate, and then rasa will come." If sugar is 
there and water is there but they are not mixed together, there will be no 
rasa. So they need to be mixed together; then there can be rasa. What kind 
of pastimes should we meditate on? Only those with the gopis. If a man has 


greed for vraja-bhakti, even though Krsna is always with his hladini-Sakti, 
$rimati Rādhikā, it is not sufficient to remember Rādhā-Krsņa without Their 
pastimes. Without meditating on Their pastimes, hladini-Sakti will not work. 
Just by worshiping deities of Radha-Krsna in the temple, there is no certainty 
that we will attain vraja-bhava. We may receive dar$ana of Laksmi or 
Satyabhama and Rukmiņī instead. 

So, thinking of Rüpa Manjari, Rati Maūjarī and our spiritual master in 
mafijari form, we should remember Radha and Krsna's pastimes that our 
gosvamis and Srimad-Bhagavatam have described. When we perform arati 
of Radha and Krsna, we should think about Their pastimes. In the morning, 
we should meditate on Their morning pastimes; and at midday, the pastimes 
of midday. And we should see ourselves and our spiritual master also as 
manjaris. Then our bhajana will be raganuga. Otherwise, it is simply vaidhi- 
bhakti. When the gopis offer arati, they use a ghee lamp. The lamp is our 
heart, the ghee is our heart's prema and the cotton wick is our bhava. Every 
devotee has a special bhava, and that bhava will be transmitted through the 
eyes. The gopis worship by the corners of their eyes, and Krsna, in turn, 
accepts their worship with His eyes, taking it in His heart. The gopis perform 
arcana in this way, not by simply waving a lamp with great ceremony! When 
Krsna comes, Mother Yašodā takes items such as a ghee lamp and flower 
and greets Him with great affection. The gopis, standing at the door where 
no one can see them, are performing arcana of Krsna with their very lusty 
eyes. Krsna does not see what His mother is doing. Where are His eyes 
focused? So this is the best arcana and best arati, and we should see that 
arati in Vraja through the arati that we perform in our temple. 

There is one thing that Vi$vanatha Cakravarti has warned to be very 
careful about. One of our acaryas has said that Radhika's love for Krsna is in 
the mood of marital love (svakīyā), not in the mood of a a paramour 
(parakīyā), and that the paramour mood is found only in the pastimes 
manifest in this world (prakata-līlā), not in the pastimes that take place in the 
spiritual world (aprakata-līlā). Visvanatha Cakravarti has not mentioned the 
name of the person who said this, but we can reveal that it was Jiva 
Gosvāmī. He has written that the devotee who exclusively aspires to serve 
the Lord in the paramour mood should always think that Srīmatī Rādhikā is 
Krsna's paramour, but he cautioned that if a man has any doubt, he is 
advised strictly to follow the conception of marital love (svakīya-bhāva). 

Our author is saying that in the Puranas or in any books written by rasika 
Vaisnava preceptors like Narada, Vyasa, Suka, Sankara and Parāšara, the 
father of Vyasadeva, it has never been stated that Radhika is the wedded 
wife of Krsna. So we should know that, whether in the manifest pastimes or 
the unmanifest pastimes, it is mentioned everywhere that Radhika has the 
mood of a paramour (parakīya-bhāva). Sva means "own" and kiya means 
"wealth or possession,” so the word svakīyā means the hladini-Sakti of Krsna. 
Therefore, whether Radhika is svakiya or not, She always has the mood of a 
paramour, in both the manifest and the unmanifest pastimes. Therefore we 


should think of and worship Rādhikā in parakīya-bhāva. We should aspire to 
serve Her by cheating family members such as husband, father-in-law, 
mother-in-law, brothers and everyone else. And we will also have to know a 
sakhī's sixteen kinds of duty10 to be able to assist Srīmatī Rādhikā in 
parakīya-bhāva. If we have greed, we will have to become expert in all these 
things. If not, then we will not be able to serve Her in this way. 

There is one pastime when Rādhā and Krsņa were married as children, but 
that marriage is in the paramour mood (parakīyā), not in the mood of marital 
love (svakīyā). The gopīs were sitting with Krsņa and wanted to joke with 
Him. Lalitā, going behind Krsņa and $rimati Rādhikā, took the ends of Her 
sari and His dhoti and tied them together. Vi$akha uttered mantras while the 
gopis sang marriage songs. Then they told Krsna, "You should hold Your 
hand out and take Radhika's hand in yours," and all were very pleased when 
He did this. This is a joke in the mood of parakiya, similar to the way Brahma 
jested by performing the "marriage" of Radha-Krsna in Bhandiravana. So it 
has two meanings. The inner meaning is to nourish and increase the 
pleasure of parakīya-rasa, just as in this world little children play getting 
married. And the outer meaning is to close the mouths of the unqualified, 
"See, there is a marriage here. It is legitimate." Both purposes are served. 


After attaining the stage of bhava 

Now $rila Cakravartīpāda is saying one last thing. A rāgānuga-sādhaka, 
having crossed the stages of $raddha (faith), nistha (resolute steadiness), 
ruci (strong taste) and asakti (firm attachment), has completed his sadhana 
upon achieving bhava (ecstatic emotion), which is the first ray of prema 
(divine love). After bhava, there is nothing further to do in this world. This 
physical body cannot tolerate the weight of prema. So after one leaves this 
body, what happens? Vi$vanatha Cakravarti Thākura is questioning - will the 
sadhaka directly go to Goloka Vrndavana? From that time onward, what does 
he do, where does he live? 

He is relating that some say that he goes direct to Goloka Vraja, but it is 
not the fact. There is something more. Ujjvala-nilamani says that after this 
stage one goes to Vrndavana, but the fact is not clear whether it is the 
manifest (prakata) Vraja in this world or the unmanifest (aprakata) Vraja in 
the spiritual world. If they go directly to Goloka Vrndavana, then some 
questions arise. After prema comes, then the higher stages of sneha, mana, 
pranaya, raga, anuraga, bhava and finally mahabhava must be achieved. 
Then one can directly meet Krsna in Vraja. Without mahabhava no one can 
meet Radha and Krsna; there must be mahabhava. This is the qualification 
of the gopis who meet and serve Radha and Krsna. If one can directly go to 
the spiritual world, Goloka Vrndavana, then where has he received the 
stages from sneha to mahabhava? He has not received them, so he cannot 
go directly there. In the physical body of a sadhaka, one's permanent 
devotional sentiment (sthayibhava) cannot come. What to speak of 
mahabhava, even sneha, mana and pranaya will not come. Sthayibhava 


cannot come in this body. It will come when a$rayalambana, uddipana, 
vyabhicari and all bhavas will gather there. Then it becomes prema. This 
physical body can tolerate only up to the stage of bhava, not beyond. 

Vi$vanatha Cakravarti is saying that it is not clearly stated whether the 
destination is the manifest or unmanifest Vraja, but only that one goes to 
Vraja. So we should deliberate on this. Our acaryas have investigated this 
matter. Vi$vanatha Cakravarti says that we will have to take birth from the 
womb of a gopī. So we will go directly to the unmanifest Vraja, where we will 
take birth as a gopi. This is one argument, but he concludes that it is not 
correct, because the spiritual world is not a land of spiritual practice, 
sadhana. Thus, the sadhaka cannot go there directly and receive birth from 
the womb of a gopī. Our author rejects this proposal. 

Now the author gives his own opinion. When a sadhaka reaches the stage 
of bhava, Yogamaya, by the wishes of Krsna and Radhika, takes him to some 
universe where Their pastimes are being enacted. Their pastimes are always 
manifest somewhere at every moment. So Yogamaya, complying with the 
wishes of the Divine Couple, takes that fortunate living entity to that 
universe and arranges for her birth from the womb of a gopī. From childhood, 
she receives the association of eternally perfected gopis. Sometimes she 
sees Krsna and feels greed to meet with Him - this is pürva-raga. She 
experiences so many levels of emotion from prema to mahabhava, and even 
if she is married and has associated with her husband, still she can have 
prema for Krsna. But if she has borne a child, Yogamaya will not approve of 
her association with Krsna and the gopis. So, such a living entity, still having 
some kasaya, must be married, and by the anguish she experiences by not 
being allowed to meet with Krsna, all her remaining desires will be washed 
away. Then she will know that "this is not my child, this is not my husband,” 
at which point she will meet with Krsna. Those who associate with eternally 
perfected gopis will develop their prema up to mahabhava and be allowed to 
meet Krsna. When these manifest pastimes are wound up and Krsna returns 
to the spiritual world, these new gopis go there together with all of Krsna's 
eternal associates to serve Him forever. 

A raganuga devotee's prayer to Krsna 

Vi$vanatha Cakravarti Thakura assures us, "O Vaisnava endowed with 
intense spontaneous love, don't be worried and don't be afraid. You should 
go on practicing your raganuga-bhajana. After this life, you will go to a planet 
where Krsna is present, and He will attract you. Be assured that Krsna is 
always waiting for you there, so go on practicing this raganuga-bhajana." 

Our author prays to Krsna, "O Gokulananda, You are the topmost enjoyer 
of pastimes, always submerged in an ocean of the gopis' love. You are a 
swan swimming in the ocean of that love, and You are the enjoyer of that 
love. You have no time, yet You are omniscient (sarvajna). You are prone to 
bewilderment (mugdha), and at the same time by Your inconceivable 
potency (acintya-Sakti), You are omniscient also. So listen to my prayer. 
Don't be in a state of joyous bewilderment, mugdha, because if You are, You 


will not hear my prayer. | pray to You that You should be both, so that You 
can know my heart and hear my prayer. 

"You are the bee of the bhakti-manjart. Bhakti is like a bud, a manjari, 
$rimati Rādhikā is like a flower, and you are a honey bee. | pray to You to 
give me the intelligence by which I can receive vraja-prema for both You and 
Radhika. If You do not answer my prayer, then I will declare that You are not 
fulfilling the promise You gave in Bhagavad-gita (10.10): 'dadami buddhi- 
yogam tam - | provide My devotees with the intelligence by which they can 
come to Me.' So You must keep Your word. O Vrajendra-nandana, Your feet 
always take great pleasure in playing with the breasts of the gopis. How will I 
obtain this stage of service to You? You should give me the kind of 
intelligence by which | can receive this." 


Can the scriptures be neglected? 

Now Vi$vanatha Cakravarti concludes this book by saying that it is a mistake 
to think that raganuga-bhakti is beyond sciptural injunctions and that only 
those who have disregarded them can enter into raganuga-bhakti. This view 
is not correct, because without following Srimad-Bhagavatam and the 
scriptures written by Rūpa Gosvami, Raghunatha dasa Gosvāmī, Krsnadasa 
Kavirāja Gosvāmī, Nārada Rsi and others, one will create troubles for oneself. 
So we should not follow those who reject sciptural injunctions. 

It is most difficult for the demigods to achieve this raganuga-bhakti, what 
to speak of general persons. This Raga-vartma-candrika, the moonrays that 
illuminate the path of spontaneous love, has been written for those qualified 
devotees who have received the mercy of guru and Gauranga in order that 
they may ascertain the way and then proceed along that path. Srila 
Cakravarti Thakura says, "If | have shed some light and someone has 
received it, then | will feel that my endeavors in writing this book have been 
successful." 

Our spiritual body will not manifest until we have grasped the essence of this 
process. We should know that we are not yet qualified. When we can no 
longer wait patiently wait to attain this, whether the proper qualification has 
come or not, at that time all impediments will be washed away. Pure greed 
must arise. Then Krsna and the spiritual master will arrange that our spiritual 
identity, the eleven aspects of our spiritual body, will be revealed to us, and 
we will not be able to remain alive until we know all these things. So pure 
greed must come. Then there will be no question of qualification, whether we 
are in this stage or not. Krsna will arrange everything, but in the meantime 
we should never simply imagine these things. This is our Gaudīya Vaisnava 
speciality. 

We should continue practicing and go on trying to learn everything that is 
needed. Then, by performing raganuga-bhakti, the goal will come. We are 
sure that $rimati Radhika is making preparations for us. If She arranged 
everything for Gopa-kumara and the Govardhana brahmana as described in 
Brhad-bhagavatamrta, why won't She arrange for us also? Surely She will do 


this. She has sent one of Her associates to bring us up to this stage, so why 
won't She arrange further? Whatever mercy has come to you already will 
surely continue. If you have greed and a very strong desire, She must 
arrange for you to progress. If someone is not available to come in person, 
She will inspire us through caitya-guru in our hearts - She will do it! At this 
time we can only desire, following the way Raghunātha dāsa prays in Vilāpa- 
kusumānjali, but in our present stage we are not qualified to do any more 
than this. So keeping a strong desire, we must pray - this is within our 
power, and after that $rimati Rādhikā will arrange whatever else is needed. 


